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Chapter 1 
INTRODUCTION 
Suhrawardi’s Life and Works 
 Suhrawardi is one of the important philosopher after Avicenna. This 
importance lies in his ‘vindication of the unity of religious and 
metaphysical truth and the duty of the conscientious searcher to seek truth 
wherever it can be found in Greek Philosophy, in ancient Persian thought, 
in Muslim Neo-Platonism and in Sufism’.1 
Ibn Sina’s influence on all the latter Muslim philosophers and Sufis 
is undeniable and unmatchable. His dissatisfaction with peripateticism is 
clearly expressed in his latter writings. He became interested in a mystical 
and experiential approach to truth and designated this approach as 
illumination (Ishraq). 
             His direction and approach was given a grand systematic 
philosophico-mystical expression and development by Shihab al-Din 
Suhrawardi, the founder of the Ishraqi philosophy. 
Suhrawardi is an eclectic thinker and theoretician with a marvelous, 
deep and critical insight into Plato and Ibn Arabi. He synthesized various 
thought schemes of mystics, philosophers and religionists. The foremost 
sources of Ishraqi theosophy are Sufism, ‘Tawasin’ of Mansoor al-Hallaj 
and the Mishkat al-Anwar of al-Ghazali. From the Pre-Islamic sources, 
Pythagoreanism, Platonism, neo-Platonism, Hermeticism and 
Zoroastrianism played a very vital role in the construction and 
systematization of his theosophy. 
Suhrawardi’s illuminative wisdom played an important role in 
fashioning the intellectual and spiritual life of Shi`ism. His authentic and 
famous interpreters belonged to the same sect from Shahrazuri to Abdul 
Razaq Lahiji.The famous commentaries of the Hikmat al-Ishraq were 
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written by Shahrazuri, and Qutub al-Din Shirazi in the seventh/thirteenth 
century, Wudud Tabrizi in the tenth/sixteenth century and Mulla Sadra in 
eleventh/seventeenth century. The famous philosopher Dawani wrote the 
commentary of the Hayakil al-Nur. The famous Shi`ite theologian Allama 
Hilli wrote the commentary of ‘Talwihat’.The important philosophers, 
theologians and Gnostics influenced by the Ishraqi thought are Nasir-ud 
Din Tusi, Dawani, Mir Damad, Mulla Sadra, Ahmad Ahsa`I and Mulla 
Hadi Sabazwari.2 
Shihab-al-din Yahya ibn Habash Ibn Amirak Suhrawardi Maqtul 
was born in 549/1153 in Suhraward, a village near the present city of 
Zanjan in northern Persia. He started his formal education with Majd-al-
Din Jili at Maraghah and later with Zahir al-Din Qari al-Ispahan. Like 
many other eminent Sufis and Scholars such as al-Ghazali, Ibn Arabi, 
Hamdani etc., he travelled in and around the territory of Persia, meeting 
eminent Sufis and Scholars and treasured his knowledge and experiences in 
mystic path.3 
There are no unanimous reports about his date of birth. Shahrazuri’s 
Nuzhat al-Arwa is treated as the important source of his biography which 
holds his date of birth as 1154. All the modern works on the biography of 
Suhrawardi are based mostly on Shahrazuri’s book. No authentic reports 
about his family and ethnic background are available. On the analysis of 
these issues, the studies of Prof. Walbridge, M.Fakhry, M.M.Sharif and 
Seyyed Hossain Nasr are of the cardinal importance. 
“Suhrawardi was probably born around 1154 in the village of 
Suhraward near Zanjan in northwestern Iran. We know nothing of his 
family and ethnic background. He first appears in Maragha, a nearby city, 
where he studied logic and philosophy with Majd-al-din al-Jili, a scholar of 
moderate prominence who also was the teacher of the famous theologist 
Fakhir-al-din Razi. Later he studied with Fakhir-al-din al-Mardini, either in 
Mardin in Southeastern Anatolia or in Isfahan. Mardini was a prominent 
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teacher in the rational sciences and apparently a Sufi. In Isfahan, he studied 
Ibn-Sahlan al Sawi’s Basa’ir, an innovative text on logic with the otherwise 
unknown Zahir al-Farisi or (al-Qari). He seems to have spent his twenties 
wandering in central Anatolia and Northern Syria in search of patronage. 
His books written in this period are dedicated to various local dignitaries”.4 
Another very important fact to be noted is his way of learning or 
acquiring knowledge is that he adopted a very practical method of 
travelling for obtaining knowledge. Like many other great philosophers, 
mystics and Muhadithin of Islam, such as al-Ghazali, ibn-Arabi, ibn-
Khaldun, Bukhari, Tirmidi etc., he travelled from place to place, meeting 
eminent, trustworthy and influential people in various fields of life, 
including Sufis, poets and philosophers.  
 During his pursuit of knowledge and philosophical truths and the 
perennial question of the paradigm of knowledge, he shifted from 
Avicennian peripateticism, which had itself become the question of 
dissatisfaction for Avicenna, to Platonic philosophy. The drift was fastened 
by a dream, in which Aristotle appeared to him, revealing that the authentic 
knowledge which is based on self-consciousness was availed by the ecstatic 
mystics like Bistami and Tustari, amongst the Muslim philosophers. 
Aristotle in his utterances praised Plato as well. 
 It is of basic importance that the diverse philosophical approaches 
left an unshakable influence on Suhrawardi’s understanding of knowledge 
and philosophisation. However, it is not clear whether the dream was the 
only reason to quit Avicenna’s peripatetic philosophy.  
In 1183 he came to Allepo. His learning was quickly recognized by 
the director of the Madrasa were he took up residence. Soon he came in 
contact with the prince al-Malik al-Zahir the son of Saladin. Here he 
completed his most important philosophical work ‘The philosophy of 
Illumination’.  
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On September 15, 1186, his learning and magical powers aroused jealousy 
amongst the scholars of Allepo. They conspired against him and 
complained to Saladin about his philosophy which sounded like Isma`ilism. 
He died in 1191.5 “His short and tragic life contains many similarities to the 
life of Hallaj whom he quoted so often and to that of the Sufi poet Ainu l 
Qudat Hamdani who was to follow a similar career a few years later”.6 
Suhrawardi’s thought scheme and writings are very complicated. It is 
therefore very difficult to interpret his thought. His works can be classified 
into four headings: 
a. Juvenilia; 
b. Mystical works; 
c. The explanation of the principles of peripatetics; 
d. The philosophy of Illumination.7 
The philosophy of illumination and the allegories of mystical nature 
invite a serious scholarly attention. It is Henry Corbin who realized the 
greatness of Suhrawardi in modern times and brought the attention of 
philosophico-mystical world to the writings of Suhrawardi. He named his 
Peripatetic works as the theosophical investigations. To him it is the 
mystical allegories and the philosophy of illumination which are of prime 
importance. He holds him as the critic of Peripatetic’s. According to him, 
“he was a reviver of the wisdom of the ancient Persians, as indicated by his 
use of light and darkness as fundamental philosophical concepts and by his 
invocation of various Zoroastrian sages and gods.”7 
Corbin’s approach is contradictory to and quite different from the 
understanding of Suhrawardi by his followers like Qutub al-Shirazi and 
critics like Mulla Sadra. Keeping their differences aside, all the three, agree 
that Suhrawardi is a philosopher of repute who made a significant 
contribution to metaphysics, ontology and epistemology. 
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Suhrawardi started his career as the critic of Peripatetic philosophy 
propounded by Avicenna. Suhrawardi opposed or contradicted certain key 
doctrines of Peripatetic philosophy, notably the reification of metaphysical 
abstractions like essence and existence.8 
He criticized Avicenna’s Aristotelian conception of knowledge. As 
against his abstraction of forms, he argued that knowledge was essentially 
the unmediated presence of the thing known to the conscious 
knower.9Suhrawardi argued that philosophical cosmology required the 
assumption that existents could differ in intensity as well as in kind.10 
 In the framing of his philosophical system one of his main concerns 
was his reassertion of Platonic forms and an attack on the Peripatetic theory 
of essential definition, and theory of matter. These were obviously 
philosophical positions understood as such by Suhrawardi’s successors. 
Moreover, the philosophy of illumination, by universal agreement, 
the most important of Suhrawardi’s works, was understood by his 
successors through a series of philosophically oriented commentaries, 
notably the commentary of Shahrazuri, its adaptation by Qutub al-Din 
Shirazi, and the annotations by Mulla Sadra. These commentaries translated 
its novel philosophical terminology into the standard philosophical 
language of Avicenna so that, for example, ‘barrier’ becomes ‘body’ and 
‘managing light’ becomes ‘soul’.11 
Suhrawardi clearly saw himself as the reunifier of the most ancient 
tradition of philosophy, which he named as al-Hikmat al-Laduniyah or 
Divine wisdom, and al-Hikmat al-Atiqah or ancient wisdom. He considered 
it as “universal and perennial, the philosophiaperennis and universalis, 
which existed in various forms among the Hindus and Persians, 
Babylonians and Egyptians and among the Greeks upto the time of 
Aristotle, who for Suhrawardi was not the beginning but rather the end of 
philosophy among the Greeks, who terminated this tradition of wisdom by 
limiting it to its rationalistic aspect”.12 
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Modern scholars for the most part would see the genealogy of 
Islamic philosophy as going back to Aristotle as understood by his later 
commentators with some Neo-platonic influence through stray texts like the 
theology of Aristotle as its sources. Sufism or the mystical legacy played a 
very systematic and cardinal role in shaping and reshaping of Muslim 
thought. Suhrawardi saw things differently. There were four ancient 
sources of philosophical thought: the Egyptians, the Indians and Chinese, 
and the ancient Persians. 
 Henry Corbin is credited to have brought him into light in the 
modern western world. He has analysed and interpreted Suhrawardi at 
length. His role in the exposition of illumination philosophy is outstanding 
like Masinon who brought Hallaj with a great zeal to the west. 
Suhrawardi Maqtul in a shorter span of time discussed a number of 
philosophical approaches. He wrote in Persian and Arabic. The style of his 
writings is entirely different; magnificent, influential, eloquent bewildering, 
bewitching and full of artistic decorum and simplicity. Especially his 
Persian works are considered a masterpiece of Persian literature. 
The Ishraqi philosophy opened a new epic in the history of Muslim 
philosophy. After the fall of Baghdad and the journey of Peripatetic 
philosophy to Andalusia and from their through the influence of Ibn-Rushd 
and others to Europe, Suhrawardi introduces a new system of philosophy.  
He wrote about fifty books on various issues of philosophy and Ishraqi 
themes. They can be classified in three broader groups: 
I. The doctrinal treatises 
II. The shorter doctrinal treatises, and  
III. The initiatory narratives. 
The Talwihat (the Book of Intimations), Muqawamat (the book of 
Oppositions), Mutarahat (the Book of Conservations) and the Hikmat al-
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Ishraq are the four major Books.13Hikmat al-Isharq is on his doctrine of 
light. It can be treated as his magnum opus. 
The other three books deal with Aristotelian philosophy with certain 
modifications. Hayakil al-Nur (The Temples of Lights), Al-alwah al-
Imadiyah (Tablets dedicated to Imad al-Din), Partow-Namah (Treatise on 
Illumination), Fi-itiqad al-hukamah (Symbols of faith of the Philosophers), 
al-Lamahat (The Flashes of Light), YazdanShinakht (The Knowledge of 
God) and Bustan al-Qulub (The Garden of the Heart) are treated as the 
shorter doctrinal treatises. They rather explain the sub matter of the four 
major groups of Suhrawardi. These treatises are partly in Arabic and 
Persian. 
The initiatory narrative is a series of treatises. They are written in 
Persian prose. Suhrawardi expounds another aspect of Ishraq as the 
complementary metaphysical doctrine. These narratives are symbolic 
stories depicting the journey of soul and God. Some of the most important 
narrativesare: al‘Aql i-Surkh’ [The Rod Archangel (or literally intellect)], 
Awaz i-Parijibrail’ (the chant of the wings of Gabriel) ‘Al-ghurbat al 
gharbiyah’ (The occidental Exile), ‘Lughat i-Muran’ (The language of 
Termites), Risalat fi-halat al-tifuliyah (Treatise on the state of childhood), 
Ruzibajamat’-i-Sufiyan’ (A Day with the community of Sufis) ‘Risalahfil-
Miraj (Treatise on the Nocturnal journey) and ‘Safir-i-Simurgh’ (The song 
of the Griffin)Risalat al-tair (the treatise on the birds) and Risalah fi 
haqiqat al-Ishq (Treatise on the reality of love).14 These narratives are 
indicative of the rich symbolism which describes his spiritual journey. 
These works constitute the Ishraqi philosophy. They are the treasure 
of the traditional doctrines and symbolism thereof. He combines the 
wisdom of Sufism with Hermeticism and with Pythagorean, Platonic, 
Aristotelian and Zoroastrian, philosophies. 
Suhrawardi was greatly influenced by Muslim philosophers 
especially by Ibn Sina. In the formulation of his theory of Illumination 
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many of Avicennaian ideas have played an important role. As a theosophist 
and a mystic he has earned a lot of spiritual inspiration from a chain of Sufi 
masters especially al-Hallaj and al-Ghazali. He often quotes Hallaj and 
Mishkat al-Anwar of al-Ghazali. In angelology and symbolism of light and 
darkness, he was deeply influenced by the Zoroastrian teachings. The 
influence of Hermeticism, the treasure of ancient Egyptians, cannot be 
neglected in outlining his philosophy. “Suhrawardi considered himself to be 
the reviver of the Perennial wisdom, Philosophiaperennis, or what he calls 
Hikmat al-Ladunniyyah or Hikmat al-Atiqah which existed always among 
the Hindus, Persians, Babylonians, Egyptians and the ancient Greeks up to 
the time of Plato”.15 
In his “Hayakil al-Nur” and other treatises the essence of the thought 
schemes of various mystics has extensively been incorporated narrating the 
story of the transition of soul to its ultimate deliverance and illumination. 
The whole travelogue seems to have been based on the Ishraqi theosophy 
because the last point where the soul is expected to reach is illumination. 
Suhrawardi’s works are considered a complete package of wisdom based 
on the Ishraqi theosophy. This enumerates a number of traditions like 
Zoroastrianism, Pythagorianism, Platonism, Hermeticism etc. which at the 
end is added by Islam.16 
The important source of Ishraq which became the base of all thought 
scheme of Suhrawardi is Sufism, especially the masters Hallaj and al-
Ghazali.  According to Suhrawardi, al-Ghazali’s‘Mishkat al-Anwar” has a 
distinctive inspiration in the theory of light. The interesting mode of his 
criticism of Avicenna’s Peripatetic philosophy is quite illuminating. On the 
one hand he is a critic and a modifier and on the other he finds it necessary 
to understand it to grasp the concept of Ishraq. Earlier it has been discussed 
that Suhrawardi’s thoughts also include the essence of pythagorianism, 
Platonism and Hermeticism, actually they were considered by him to 
decode the pre-Islamic aspects and sources of wisdom and illumination. 
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The concept of wisdom, Suhrawardi has sought from ancient Persians 
whom he adapted as he considered them predecessor of wisdom revealed to 
the antediluvian Prophet Idris or Ukhnukh, the Hebrew Enoch. The 
elements of Zoroastrianism were actually put to indicate the symbolism of 
light and darkness. But, he clearly mentioned that he did not follow the 
exoteric teachings of the Zoroastrians. He describes himself a part of those 
Persians who followed the esoteric teachings, based on the divine principles 
of Zoroastrianism. He himself writes: 
“There was among the guides towards the truth and were 
guided by him in the right path, ancient sages not like those 
who are called the Magi. It is their high and illuminated 
wisdom that to which the spiritual experiences of Plato and his 
predecessors are also witness, that we have again brought to 
life in our book called “Hikmat al-Ishraq”.17  
According to him wisdom is something that has been gifted by God 
to men through Prophet Idris. In its journey the wisdom reached to Persia, 
Egypt, Greece, and finally from Persia and Greece, it became a part of 
Islam civilization.  
“Suhrawardi’s view of the transmission of this universal wisdom 
through the chain of ancient sages- some of whom are mystical Persian 
wise men and kings- can be summarized as follows: 
Hermes 
Agathedemon (Seth) 
Asclepius                               Persian priest-kings 
Pythagoras                               Kayumarth 
Empedocles                                Faridun 
Plato (and the Neoplatonists)     Kai Khusraw 
Dhu’-nun al-Misri                       Abu Yazid al-Bistami 
Abu Sahl al-Tustari                     Mansur al-Hallaj 
                                         Abu’l-Hasan al-Kharraqani 
 Suhrawardi 
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The master of Ishraq therefore considered himself as the focal point 
at which the two traditions of wisdom that had at one time issued forth from 
the same source were once again unified. He thereby sought to synthesize 
the wisdom of Zoroaster and Plato as Gemistos Plethon was to attempt to 
do in the neighboring civilization of Byzantium three centuries later, 
although the subsequent influence and significance of the two men were of 
course quite different.18 
Many stories have been narrated about his miraculous features and 
powers. His intelligence was reflected by his handsome beard and eyes. He 
was least concerned about his dress. “Many miraculous features have been 
connected with the life of Suhrawardi and many stories told of his unusual 
powers. His countenance was striking to all his contemporaries. His 
illuminated and ruddy face and disheveled hair, his handsome beard and 
piercing eyes reminded all who met him, of his keen intelligence. He paid 
as little attention to his dress as he did to his words. Sometimes, he wore 
the woolen garb of the Sufis, sometimes the silk dress of courtiers, His 
short and tragic life contains many similarities to the life of Hallaj, whom 
he quoted so often, and to that of the Sufi poet ‘Ain al-Qudat Hamadani’, 
who was to follow a similar career a few years later. The writings of 
Suhrawardi are numerous despite his short and turbulent life. Some of them 
have been lost, and few published, and the rest remain in the manuscript 
form in the libraries of Persia, India and Turkey. Unlike his predecessors, 
Ibn-Sina and Al-Ghazali, he was never translated into Latin and therefore, 
never became well known in the western world. Yet his influence in the 
east can almost match that of ibn-Sina, and any history of Islamic 
philosophy written without mentioning him and the school of Ishraq is, to 
say the least, incomplete. Histories of Muslim philosophy written by 
westerners, like Munk and de Boer, usually end with ibn-Rushd, because 
the authors have considered only that aspect of Muslim philosophy which 
influenced Latin Scholasticism. Actually the seventh/thirteenth century, far 
from being the end of speculative thought in Islam, is really the beginning 
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of the most important school of Ishraq. Suhrawardi’s writings came to the 
east at the same time as peripatetic philosophy was journeying westward to 
Andalusia and from there through the influence of Ibn-Rushd and others to 
Europe.”19 
Suhrawardi is equally tragic as his works are. Though, a great 
philosopher, yet, least known in the west because of lack of translation in 
Latin. This, itself is an achievement for him, which marks him as an ideal 
philosopher in the history of Muslim philosophy. He even had a number of 
disciples and followers and he acted as one of the greatest and most 
influential philosophers in the Islamic world, particularly in Shi’ism. And 
his theosophy of Ishraq lasted for more than seven centuries especially in 
Persia, where it made a remarkable contribution in the establishment of 
Shi’ism during the Safawid period. The commentaries of shams al-Din 
Shaharazuri and Qutb al-Din Shirazi on Sheikh Suhrawardi are significant 
among other commentaries of seventh, thirteenth century, followed by 
Wudud Tabrizi and Mulla Sadra during Tenth/sixteenth and 
eleventh/seventeenth century respectively on “Hikmat al-Ishraq.” 
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CHAPTER 2 
A BRIEF SURVEY OF THE CONCEPT OF LIGHT IN 
WORLD RELIGIONS 
Light:  
Ordinarily, light is defined as a form of energy which enables to see 
anything, or the brightness produced by the sun. It has been also defined as 
anything that helps in disclosing the truth of anything. One of the very 
prominent definitions of the light is that a reality is self manifesting and 
manifest things other than itself however it emerges out of the same idea which 
expresses light as anything which makes other things visible, but it 
simultaneously includes manifestation and personification. Light has been 
defined in various ways according to the perception and thinking of 
individuals. For some, light indicates something which gives sensation to eye 
and for some others light is the electromagnetic wave that passes through the 
eyes in order to reveal the reality of sight. 
The concept of “Light” has been treated and debated and interpreted 
frequently since ancient times in the holy scriptures of the world religions 
especially Hinduism, Buddhism, Zoroastrianism, Judaism, Christianity and 
Islam. The mystical literature, of these religions is especially imbued with the 
symbol of light. In this chapter an attempt is made to understand the concept of 
light in different world religions. 
Concept of Light in Hinduism: 
In Hinduism the term light is usually used ‘opposed to Darkness’ and 
the contrast between light and darkness is depicted in the Usak, the godess of 
dawn, and Ratri, the night.1 The word ‘Bharata’ used in the Hindu scripture is 
analyzed and interpreted with regard to knowledge and light. The word is made 
of two words ‘Bha’ and ‘rata’ which means ‘light’ and ‘devoted’ respectively. 
It stands for the individual soul that is enlightened or dedicated to the light.2 
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In the Rig Veda, it has been used as the symbol of God. The light 
includes in the form of the Lord of the light, righteous, goodness, life and 
guidance. In Upanishads, the Brahman, the God of gods, is conceived as the 
light of lights that illuminates the world. The following mantra from Mundaka 
Upanishads and katha Upanishad maintains: 
“The sun shines not there, nor the moon, nor do the stars. Everything 
shines only after him. By his trustee all this is illuminated”.3 
The Atman is also referred as the light. The light is taken as the part and 
parcel of the prime creator. It is transformed and absorbed in speech. It 
represents also the luminosity of pure consciousness and the conceptualist 
consciousness is the form of speech.  
The Bhagavad Gita also treats the Brahma as Light of all lights, the 
imperishable, the Supreme.4 
Concept of Light in Buddhism:  
In Buddhism, Light is treated as one of the attributes of Buddha ‘the 
Enlightened’. Buddha is treated as identical to the realm of great light. 
“In northern Buddhism, the ‘Buddha of boundless Light’ is diffusing 
great light and was thought of as first impersonal.” The main idea which is of 
the uttermost importance in Buddha’s symbol is intellectual enlightenment. 
“The enlightenment of mind, resulting from intense, abstract meditation 
combined with the exercise of a man’s own reasoning faculties and intuition” is 
given utmost importance in Buddhism. The enlightenment claimed by Buddha 
lies in the discovery of the origin of suffering and it’s remedial. The light can 
only be attained after the suppression of sensual activities, which ultimately 
leads to supreme Bodhi.5 
Concept of light in Zoroastrianism: 
The most important feature of the Zoroastrianism is its philosophy of 
light. The light has a multi dimensional symbolic character in it. Against the 
view of the Greek authors, Zoroastrian scholars hold Zoroastrianism as purely 
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monotheistic religion based on the worship of the Ahura Mazda (All-Knowing 
Lord) who is regarded as the light and source of light. He is treated as the 
wisdom and intellect6 and as the endless light because of his indeterminate 
nature. All the objects of light i.e. the sun, the moon, and the fire are considered 
to be manifesting his glory. “It is He who created fire and flame, whose 
brilliance is, derived from Endless light which is on the top of all Creation.7 
And in the Endless Light lies all bliss.”8 
The Avesta, the most important manifestation of Ahura Mazda is light, 
the celestial light. “It is treated as a sublime element which through its principal 
boons of illumination, beauty, life and sustenance, attracts to itself to the love 
of the whole universe.” 
Mithra ‘light’ is the first matchless, the most powerful, the greatest and 
the fairest creature of the Lord. It is exalted above all the things. Its affection 
and respect of humanity is next to God. There is no darkness of Ahura Mazda; 
he is the absolute majestic light. Light is treated as the most superior and 
glorious quality as the bloom of colors, beauty of the world, the smile of 
Heaven, the joy of nature and the image of God.9 It dispelles darkness and 
disorder on earth and makes it bright. Light is the raisond`etre of existence.10 
Light represents in Zoroastrianism as the – Ahura Mazda, as Mithra, and as 
good, truth and justice. 
Concept of Light in Judaism: 
Like other religions the term Light has a very important symbolic 
connotation in Judaic in the religious experiences. God is held as the creator of 
all kinds of light and darkness. The early Palestine’s held that the primal light 
was created on the first day of creation. They identify light with wisdom. They 
have interpreted light in eschatological terms and not in cosmological terms.11 
Some traditions of Israel hold, God as the light of Israel “thou art He 
whom my soul hath loved (he cries to God), eternal protector, shining like 
fire…. Thou o light, shinest before the light of the morning upon thy creatures. 
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And in thy heavenly dwelling places there is no need of any other light than 
that the unspeakable splendor from the light of thy countenance”.12 
The ancient Israeli seers consider God as the ultimate light. He is also 
held as the infinite light ‘En-sof’. From its radiance the ten lights of the sefiroth 
which illuminate the minds of man spring.13 
In the sixteenth century literature of Judaism good and evil are 
symbolized as light and darkness. According to Luria, a Judaic mystic the 
divine light, flowed into primordial space in the form of sefiroth and from its 
lights the primal man was created. “The light then flowed forth from Adam 
Kadmon into certain vessels corresponding to the three highest sefiroth which 
it gave shelter. But the light corresponding to the other seven shattered the 
vessels containing it. The breaking of the vessels is the turning point in the 
cosmic process, as the outcome of it, the harmony of the universe was 
destroyed. The light streaming from God broken up into sparks, which could 
illuminate only certain parts of creation, leaving other in darkness. This light 
does symbolize all the good things and the part of darkness stands as a symbol 
for all evil doings of the phenomenal world.”14 
Torah the religious text of Judaism is considered also as the light and it 
is held that its every word shines as a light. Torah treats wisdom as light 
through which all darkness of ignorance is eradicated and the mysteries of 
heaven and earth fathomed. It is also treated as guidance. 
Concept of Light in Christianity: 
The New Testament denotes light as knowledge, truth and holiness and 
holds darkness as ignorance. Ignorance is treated as spiritual blindness, error 
and wickedness. At some place it names God as light and in some verses the 
light is treated as a gift of God. God is held as the father of all Lights in whom 
there is no darkness.15 
Augustine considers God as the true light which lights every man who 
comes into the light. He is the unchangeable light. He is the source of all 
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knowledge, wisdom, goodness and righteousness. ‘Those who detach 
themselves from God’s light fall in the abyss of darkness.’16 
In the Gospel of john, life is treated as the light of man. Jesus claimed 
himself to be the light of the world. His followers possess the light and those 
who want to become the children of light should trust in Jesus the Christ and 
the light.17 God is treated as the absolute and pure light which finds expression 
in the son Christ. The logos are also treated as the light. 
According to Carlyle, God’s saying “let there be light, and there was 
Light” means the light of knowledge, reason, wisdom and the light of self 
introspection. The deviation of man from light and his involvement in evil 
leads him to darkness. It is treated as the ultimate disaster.18 
In Christianity God is considered the primary light, the originator of all 
kinds of light and the Jesus, the light of the world by whom everything 
becomes enlightened. All the virtues and good actions are described as the 
light.   
Concept of Light in Islam: 
The term Light can be broadly defined as: the source of visibility, or that 
which makes things visible. This definition is inclusive of both the noumenal as 
well as phenomenal realities. The Qur’ān has used the term in a broad 
perspective inclusive of many connotations, noumenal as well as phenomenal 
(metaphysical, ontological, axiological, aesthetic and ethical) .i.e.  
• The light as the absolute Reality or the source of all lights. 
• The light as spiritual realities i.e. angels or Prophets. 
• The light as Reason or light as the medium of realization and 
understanding. It also means exposition and analysis of something 
noumenal or phenomenal. 
• The light as guidance or ‘Book of God or the revelation or knowledge. 
• The light as the phenomenal reality or the energy that makes other things 
perceptible. 
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• Intuition, the spiritual light or the sudden or immediate realization or 
understanding of the reality or nature or relations of something. It is 
mostly related to mystic realization or religious belief or the artistic 
creations; even the higher scientific inventions, or rules or theories fall in 
this definition. It helps in understanding the phenomenal realities and 
sometimes leads to the understanding of noumenal realities.  
 When light is discussed with reference to Allah and His creative 
process, it means spiritual light. The moon and the sun can be taken 
metaphorically as the lights. They are the created lights. As symbols they 
indicate man’s intellect and wisdom. Wisdom i.e. ‘aql’ helps man in 
differentiating between good and evil. Thus, it is treated as light spiritual or 
ethical. This form of light denotes truth, which means the path of Allah and His 
Prophet.  
Al-Ghazali while defining the difference between the ability to see 
anything and the thing which is seen makes it clear that the ordinary light or 
sight and spiritual light or the perception of higher realities are two different 
things in their nature, meaning and implications. The light of vision itself is 
deficient in many respects, such as that it can see the visible but not the 
invisible, it can perceive the finite but not the infinite, it can sight other things 
but cannot sight itself, and the like nevertheless, there exists within man the 
spiritual eye which is free from the limitations of the physical eye. It has the 
ability to sight the visible and the non-visible, that which is for and near, and 
the material and immaterial.19 
It makes difference between darkness and light. Darkness is the path 
which runs in opposition to the one directed by Allah, that is the path of non- 
believers and Satan and the light indicates the path of Allah or the path of 
believers and faithful. It is ‘aql’ or intellect only with the help of which man 
decides which path to follow either good i.e. the path of light or evil i.e. the 
path of darkness. The holy Qur’ān says: 
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 ُﻔَْﻧِﻷ َنﻮُِﻜﻠَْﻤﯾ َﻻ َءَﺎِﯿﻟَْوأ ِﮫِﻧوُد ْﻦِﻣ ُْﻢﺗْﺬَﺨﱠﺗَﺎَﻓأ ُْﻞﻗ ُ ﱠﷲ ُِﻞﻗ ِضْرَْﻷاَو ِتاَوﺎَﻤﱠﺴﻟا ﱡبَر ْﻦَﻣ ُْﻞﻗ ْﻢِﮭِﺴ
 َْﻞھ ُْﻞﻗ ا ًّﺮَﺿ َﻻَو ﺎًﻌَْﻔﻧ  َْمأ ُرﻮﱡﻨﻟاَو ُتﺎَُﻤﻠﱡﻈﻟا يَِﻮﺘَْﺴﺗ َْﻞھ َْمأ ُﺮﯿَِﺼﺒْﻟاَو ﻰَﻤَْﻋْﻷا يَِﻮﺘَْﺴﯾ
 َﻮْﻟا َُﻮھَو ٍءْﻲَﺷ ﱢﻞُﻛ ُﻖِﻟﺎَﺧ ُ ﱠﷲ ُِﻞﻗ ْﻢِﮭَْﯿﻠَﻋ ُﻖْﻠَﺨْﻟا ََﮫﺑﺎََﺸَﺘﻓ ِِﮫﻘْﻠَﺨَﻛ اُﻮَﻘﻠَﺧ َءﺎَﻛَﺮُﺷ ِ ﱠِﻟﻠہ اُﻮﻠَﻌَﺟ ُﺪِﺣا
 ُرﺎﱠَﮭﻘْﻟا 
“…..say,Are the blind one and the seer equal? Or are the 
darkness and the light equal?”(13:16) 
 Knowledge directs reason and wisdom. It leads to the attainment of truth 
and on the way to spiritual development. It guides towards faith or ‘Iman’. It 
can be inferred that faith or ‘Iman’ is the actual light. The holy Qur’ān says: 
 َْﯿﻟ ِتﺎَُﻤﻠﱡﻈﻟا ِﻲﻓ ُُﮫَﻠﺜَﻣ ْﻦَﻤَﻛ ِسﺎﱠﻨﻟا ِﻲﻓ ِِﮫﺑ ﻲِﺸْﻤَﯾ اًرُﻮﻧ َُﮫﻟ َﺎﻨْﻠَﻌَﺟَو ُهَﺎﻨَْﯿﯿَْﺣَﺄﻓ ًﺎﺘْﯿَﻣ َنﺎَﻛ ْﻦَﻣََوأ َﺲ
 َنُﻮﻠَﻤَْﻌﯾ اُﻮﻧﺎَﻛ ﺎَﻣ َﻦﯾِِﺮﻓﺎَﻜِْﻠﻟ َﻦﱢﯾُز َِﻚﻟَﺬَﻛ َﺎﮭْﻨِﻣ ٍجِرﺎَِﺨﺑ 
“And provided him with a light by which the walks among the 
people.”(6:122) 
 ُﻏﺎﱠﻄﻟا ُُﻢھُؤَﺎِﯿﻟَْوأ اوَُﺮﻔَﻛ َﻦﯾِﺬﱠﻟاَو ِرﻮﱡﻨﻟا َﻰِﻟإ ِتﺎَُﻤﻠﱡﻈﻟا َﻦِﻣ ُْﻢﮭُﺟِﺮُْﺨﯾ اُﻮﻨََﻣآ َﻦﯾِﺬﱠﻟا ﱡِﻲﻟَو ُ ﱠﷲ ُتﻮ
 َِﺌﻟُوأ ِتﺎَُﻤﻠﱡﻈﻟا َﻰِﻟإ ِرﻮﱡﻨﻟا َﻦِﻣ ُْﻢﮭَﻧﻮُﺟِﺮُْﺨﯾ َنوُِﺪﻟﺎَﺧ َﺎﮭِﯿﻓ ُْﻢھ ِرﺎﱠﻨﻟا ُبﺎَﺤَْﺻأ َﻚ  
“God is the master of the faithful. He brings them out of darkness 
into light.”(2:257) 
 The Qur’ān is the book of guidance (Hidaya) knowledge (Ilm) and 
Justice (Adl). It is the light revealed that directs a man towards the light (God) 
and success (vision and pleasure of God).  
 ٌﺮِﯿﺒَﺧ َنُﻮﻠَﻤَْﻌﺗ ﺎَِﻤﺑ ُ ﱠﷲَو َﺎﻨْﻟَﺰَْﻧأ يِﺬﱠﻟا ِرﻮﱡﻨﻟاَو ِِﮫﻟﻮُﺳَرَو ِ ﱠﻟﻠہِﺎﺑ اُﻮﻨَِﻣَﺂﻓ 
“So have faith in God and His apostle and the light which we have sent 
down…”(64:8) 
In this verse the holy prophet has been mentioned as light. He leads to 
the truth and the path of God. He urges every human being to come to the path 
of God in order to get success and prosperity.  The Qur’ān holds ‘Islam’ as the 
natural world view Din-i-fitra. It is revealed to all Prophets and in its complete 
and absolute form to the Prophet Muhammad, the seal of the Prophets. The 
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holy Prophet is sent to show the path which God wants men to follow, to bring 
mankind out of darkness into light.  
 َْﯿﻟ ِتﺎَُﻤﻠﱡﻈﻟا ِﻲﻓ ُُﮫَﻠﺜَﻣ ْﻦَﻤَﻛ ِسﺎﱠﻨﻟا ِﻲﻓ ِِﮫﺑ ﻲِﺸْﻤَﯾ اًرُﻮﻧ َُﮫﻟ َﺎﻨْﻠَﻌَﺟَو ُهَﺎﻨَْﯿﯿَْﺣَﺄﻓ ًﺎﺘْﯿَﻣ َنﺎَﻛ ْﻦَﻣََوأ ٍجِرﺎَِﺨﺑ َﺲ
 َنُﻮﻠَﻤَْﻌﯾ اُﻮﻧﺎَﻛ ﺎَﻣ َﻦﯾِِﺮﻓﺎَﻜِْﻠﻟ َﻦﱢﯾُز َِﻚﻟَﺬَﻛ َﺎﮭْﻨِﻣ 
“Is it he who was lifeless then We gave him life and provided him with a 
light he walks among the people. like one who dwells in a manifold 
darkness which he cannot leave? ………”(6:122).  
In this verse, light highlights ‘Nur’ which reflects the fact that wisdom 
or ‘aql’ is one of the prototypes of truth and truth is one and only. 
God Himself as Light: 
Al-Tawḥīd or the unity of God is the most prominent, central and 
cardinal doctrine of Islam. The entire edifice of Islam and its world view stands 
on it. The foremost doctrines of Islam i.e. Prophethood (Nabūwat), life after 
death (Ma‘ād), the unity and vice-regency of man on earth (Khilāfah fil Ard ̣) 
are the off-shoots of or emanations from the principle al-Tawḥīd. Al-Qur’ān 
holds God as the only real and necessary existence, omnipotent, omnipresent, 
omniscient, creator, cherisher, Lord and the real sovereign. 
He is wise, Most high, irresistible, Exalted 
in power and the lord of the mystery of 
heaven and earth. 
He is the only Reality and the truth. 
And Allah is All Knowing, All wise” (4:26) 
“For Allah is most High, 
Great (above you all)” 4:34 
 
“He is the irresistible, (watching) 
From above over His worshippers; 
And He is the wise 
acquainted with all things” 6:18 
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“High above all is Allah” 
The king, the Truth! (20:114) 
 
“then are men returned 
Unto Allah, their true protector, 
Surely He is in commond 
And He is the swiftest in taking account” (6:62) 
The entire creation is simply his creation and slave (abd). 
Man is the vice-regent of God. He has been created to worship 
(Yabuddun) Allah. He is bestowed with all the sources of knowledge i.e. 
Senses, Reason, Intuition and Revelation. 
 َنوُﺮُﻜَْﺸﺗ ﺎَﻣ ًﻼِﯿَﻠﻗ َةَِﺪﺌَْﻓْﻷاَو َرﺎَﺼَْﺑْﻷاَو َﻊْﻤﱠﺴﻟا ُﻢَُﻜﻟ َﺄَﺸَْﻧأ يِﺬﱠﻟا َُﻮھَو 
“It is He who has created for you (the faculties of)Hearing, sight, feeling 
And understanding: little thanksIt is ye give” (23:78) 
The Prophets are sent for his guidance. They (the Prophets) too are 
human beings but they have been bestowed with the infallibility (ismat) and 
complete knowledge to guide the audience (ummah). The Prophet 
Muhammad is the last Prophet and sent to the humanity till dooms day. He is 
the universal messenger. 
 َنﻮَُﻤﻠَْﻌﯾ َﻻ ِسﺎﱠﻨﻟا ََﺮﺜَْﻛأ ﱠﻦَِﻜﻟَو اًﺮﯾَِﺬﻧَو اًﺮﯿَِﺸﺑ ِسﺎﱠﻨِﻠﻟ ًﺔﱠﻓﺎَﻛ ﱠِﻻإ َكَﺎﻨْﻠَﺳَْرأ ﺎَﻣَو 
“We have not sent thee But as a universal (Messenger)To men…..” 
(34:28) 
He has completed the chain of the Prophets. He is the seal of the Prophets. 
 َﺷ ﱢﻞُِﻜﺑ ُ ﱠﷲ َنﺎَﻛَو َﻦﯿﱢِﯿﺒﱠﻨﻟا ََﻢﺗﺎَﺧَو ِ ﱠﷲ َلﻮُﺳَر ْﻦَِﻜﻟَو ْﻢُﻜِﻟﺎَﺟِر ْﻦِﻣ ٍﺪََﺣأ َﺎَﺑأ ٌﺪ ﱠﻤَﺤُﻣ َنﺎَﻛ ﺎَﻣﺎًﻤِﯿﻠَﻋ ٍءْﻲ  
“But (he is)The Messenger of Allah (�)And the seal of the Prophets:” 
(33:40) 
He is mercy for all creatures and the worlds. He is the absolute standard of 
character, values and virtues. 
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 َ ﱠﷲ َﺮَﻛَذَو َﺮَِﺧْﻵا َمْﻮَﯿْﻟاَو َ ﱠﷲ ﻮُﺟَْﺮﯾ َنﺎَﻛ ْﻦَِﻤﻟ ٌَﺔﻨَﺴَﺣ ٌةَﻮُْﺳأ ِ ﱠﷲ ِلﻮُﺳَر ِﻲﻓ ْﻢَُﻜﻟ َنﺎَﻛ َْﺪَﻘﻟ  ِﺜَﻛاًﺮﯿ  
We have indeed In the messenger of Allah, A beautiful pattern (of 
conduct)” (33:21) 
 ٍﺮﯾَِﺬﻧ ْﻦِﻣ ُْﻢھَﺎَﺗأ ﺎَﻣ ﺎًﻣْﻮَﻗ َرِﺬُْﻨِﺘﻟ َﻚﱢﺑَر ْﻦِﻣ ًﺔَﻤْﺣَر ْﻦَِﻜﻟَو ﺎَﻨْﯾَدَﺎﻧ ِْذإ ِرﻮﱡﻄﻟا ِﺐِﻧﺎَِﺠﺑ َﺖْﻨُﻛ ﺎَﻣَو َِﻚﻠَْﺒﻗ ْﻦِﻣ
 َنوُﺮﱠﻛََﺬَﺘﯾ ُْﻢﮭﱠﻠََﻌﻟ 
Yet (art thou sent)As a mercy from thy lord To give warning to a people” 
(28:46) 
 َﻦﯿَِﻤﻟﺎَﻌِْﻠًﻟﺔَﻤْﺣَر ﱠِﻻﺈَﻛَﺎﻨْﻠَﺳَْرأﺎَﻣَو 
We sent thee not, but As a mercy for all creatures And is a mercy 
(21:107) 
God as the most merciful creator and omniscient is the absolute light. He 
does not know only the universals but the particulars also. The Qur’ān explains 
His being as light in the verses, which state that he knows the secrets of and in 
the depths of heart. He is above all the limitations of time, space and direction 
and various other categories of knowledge. 
He is the Glorious, illimitable light, which cannot be described or 
measured. “the physical light is but a reflection of the true light in the world of 
Reality, and that true light is Allah. The physical light has drawbacks and 
limitations ingredient in its very nature: 
1. It is dependent on some external source 
2. It is a passing phenomenon: if we take it to be a form of motion or 
energy it is unstable, like all physical phenomena 
3. It is dependent on space and time. 
The pure or perfect light of Allah (ﷻ) is free from all defects.” P19F20 
4.   ِضَْرْﻷاَو ِتاَوﺎَﻤﱠﺴﻟا ُرُﻮﻧ ُ ﱠﷲ 
Allah is the Light (Nur) of the Heavens and the Earth (24:35) 
It is Allah who gives Light to human beings and shows right path to the 
virtuous ones. 
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 َْﯿﻟ ِتﺎَُﻤﻠﱡﻈﻟا ِﻲﻓ ُُﮫَﻠﺜَﻣ ْﻦَﻤَﻛ ِسﺎﱠﻨﻟا ِﻲﻓ ِِﮫﺑ ﻲِﺸْﻤَﯾ اًرُﻮﻧ َُﮫﻟ َﺎﻨْﻠَﻌَﺟَو ُهَﺎﻨَْﯿﯿَْﺣَﺄﻓ ًﺎﺘْﯿَﻣ َنﺎَﻛ ْﻦَﻣََوأ ٍجِرﺎَِﺨﺑ َﺲ
 َنُﻮﻠَﻤَْﻌﯾ اُﻮﻧﺎَﻛ ﺎَﻣ َﻦﯾِِﺮﻓﺎَﻜِْﻠﻟ َﻦﱢﯾُز َِﻚﻟَﺬَﻛ َﺎﮭْﻨِﻣ 
we gave life, 
And a light where by 
He can walk amongst men 
Be like him who is…” (6:122) 
 َﻣ ٌَﮫِﻠَﺋأ ِِﮫﺘَﻤْﺣَر ْيََﺪﯾ َﻦَْﯿﺑ اًﺮُْﺸﺑ َحَﺎﯾ ﱢﺮﻟا ُﻞِﺳُْﺮﯾ ْﻦَﻣَو ِﺮَْﺤﺒْﻟاَو ﱢَﺮﺒْﻟا ِتﺎَُﻤُﻠظ ِﻲﻓ ْﻢُﻜﯾِﺪَْﮭﯾ ْﻦ ﱠَﻣأ ﻰَﻟﺎََﻌﺗ ِ ﱠﷲ َﻊ
 َنﻮُﻛِﺮُْﺸﯾ ﺎ ﱠﻤَﻋ ُ ﱠﷲ 
“or, who guides you 
Through the depths of darkness 
On land and sea…” (27:63) 
God is above all definitions; He is the light of lights, the absolute light, 
infinite and non-cognizable. He is the light of the Heavens and the earth as 
Qur’ān holds Him. The light is one of the names of Allah. He is the giver of 
Light guidance (hidaya) to the inhabitants of the heavens and the earth.21 
The Qur’ān has used the term ‘Nur’ for God which refers to the light of 
Almighty who causes, guides and illuminates everything. Light when applied 
to God has no literal meanings. It transcends all the phenomenal limitations and 
is beyond all expressions. Every object appears through it but it is beyond all 
appearance in itself. He as the creator of existence is its light. In the traditions 
of the Prophet the term ‘Light’ is used for God Himself. 
Light is a common symbol for God in the traditions. He is the light 
absolute that cannot be perceived by the carnal eye. While interpreted the 
traditions of the Prophet cited above “Ibn Qayyim explains the meaning of the 
words “He is a Light, How could I see Him” that there was an intervening 
agent between the Prophet and His (God’s) appearance and that is the veil of 
light.”22 
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 God can be understood or realized through his attributes and clear 
manifestations in the form of the creation. His essence is always non-
cognizable. The light verse of the Surah ‘Nur’ refers to the light that emanates 
from God and not the light which is God Himself. The light of God is totally 
different from the other lights though all lights emanate from Him. 
The Light ‘Nur’ is one of the attributes of Almighty. He gives light to 
everything and illuminates everything. 
 ُﮭﱠﻠﻟَﺎَﻘﻠَﺧﺎََﻤﺑﺎَﺴِﺤْﻟاََﻮﻨِﯿﻨ ﱢﺴﻟاَدَﺪَﻋاﻮَُﻤﻠَْﻌِﺘَﻠﻟِزَﺎﻨَُﻤھَرﱠَﺪﻗَواًرُﻮﻧَﺮََﻤﻘْﻟاَوًءَﺎﯿِﻀَﺴْﻤﱠﺸﻟَﻼَﻌَﺠﯾِﺬﱠﻟاَُﻮھ ِﻟَﺬ ُﻼ ﱢَﺼُﻔﯿﱢﻘَﺤْﻟِﺎﺑ ﱠِﻻﺈَﻜ
 َنﻮَُﻤﻠَْﻌﯿٍﻣَْﻮِﻘِﻠﺗَﺎَﯾْﻵ 
It is He who made the sun a radiance and the moon a light”…….(10:5) 
Abu Dharr, has narrated I asked the messenger of God; Did you see thy lord? 
He (Prophet) said  
“He is the light how could I see Him”.23   
His essence is absolute light. He is the light who brightens the whole 
universe. The Light of God is unchangeable and infinite. It will not disappear 
and there is no place in this universe which is out of God’s light. 
Divine light brightens each and every corner of universe. He is present 
everywhere and nobody and nothing can minimize the Divine Light. 
Light of the Divine cannot be identified by common eye. To feel His 
presence one needs spiritual elevation so that His cognition recognizes the 
Almighty. Perception depends upon the existence of two things- light and the 
Seeing Eye and percipient spirit is also important. Percipient spirit sees what is 
behind the veil. Normal eyes see only what is to be shown, it is narrower in its 
aspects and it is confined only to smaller extent. 
The author of Majma al-Bayan gives three explanations of the sentence 
“God is the light of the heavens and the earth”. 
• God guides the inhabitants of the heavens and the earth towards that in 
which lies their interests. 
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• God has illumined the heavens and the earth through the Sun, the Moon, 
and the stars. 
• God has adorned the heavens with the angels, and the earth with the 
prophets and scholars.24 
Fakr al-Razi also explains the above verses. He holds that it means that 
God is the One who guides the inhabitants of the heavens and the earth, and 
runs their affairs through His infinite wisdom and clear proofs, or He is the one 
who creates order and harmony in the heavens and the earth; or He is the one 
who has illuminated and beautified the heavens and the earth, the heavens with 
the Sun, the Moon and the stars, and the earth with the Prophets and Scholars.25 
The “Light” that eliminates darkness is the Light of God. His light is 
absolutely clear. It illuminates whole universe. It is only “Light of Allah” 
which shows clear path and progress in life.  
Light is the key to knowledge. The light can also be treated as an 
intuitive understanding of things Divine. The intuitive light at certain times 
gushes forth from the springs of Divine generosity, and for it one realizes the 
truth.26 
“Allah is the light of the heavens and the earth. The parable of His light 
is as if it were a niche containing a lamp [enclosed] in glass, the glass 
[shinning] like a radiant star:[a lamp] it from a blessed tree- an olive tree 
that is neither of the east nor of the west, the oil where of [is so bright 
that it] would well nigh give light [of itself] even though fire had not 
touched it: light upon light! Allah guides unto His light him that wills 
[to be guided]; and [to this end] Allah propounds parables unto men, 
since Allah (alone) has full knowledge of all things”(24:35) 
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God’s Light: 
Human beings are the combination of body and soul. The soul is 
considered as the element of light in man. Normal or ordinary light illuminates 
the surroundings to certain extent. According to al-Ghazali, light has no 
description, in actual it is the capacity of perception of an individual. 
Everything that exists in this universe is ranked in accordance to the visibility it 
has or it attains. The real light is of Allah, He is the giver and sustainer of the 
universe. He provides light to everything and illuminates the universe. He is the 
true light. He is the light of lights. The other lights of the universe are 
reflections of God’s light.27 
Al-Ghazali has described that “Real light is He in whose Hand lays 
creation and its destinies, He who first gives the light and afterwards sustains 
it”.28 
Suhrawardi also has developed a sophisticated “ontology of light” 
which describes flowing of sacred light from the light of lights (nural-anwar) 
which is the source of all existence. 
Suhrawardi explains: 
“The Essence of the first Absolute light, God gives constant 
illumination, whereby it is manifested and it brings all things into 
existence, giving life to them by its rays. Everything in the world is 
derived from the light of His Essence and all beauty and perfections are 
the gift of His bounty, and to attain fully to this illumination is 
salvation”.29 
Whole universe is filled with the light of God and all the things in the 
universe perceive the existents in this light. True believer recognizes what 
God’s light indicates. 
According to Ibn Arabi,30to receive light from God means, to reach the 
stage of perpetuality (baqa) after surpassing the earlier stage of annihilation 
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(fana) and purification of one’s heart by the righteous gift of existence so that 
he sees diversity in unity and unity in diversity. 
Faith brings out truth, inspiration and feeling in the believer. True 
revelation comes from the knowledge known as “Marifat” which comes from 
the light of Almighty Allah who enlightens the heart of the Mumin. Prophet 
had also enlightened himself from the light of Almighty. The true knowledge is 
obtained only from God’s light and following the Sunnah of Prophet. Faith is 
the light because it illuminates the heart of the believer and shows him the 
destination and guides him to obtain happiness in both the worlds. 
God’s light brings truthfulness, faith, knowledge and patience in the 
believer, and removes all vices or the darkness from his heart. All the righteous 
deeds i.e. virtues are the result of the presence of God’s light in the human 
heart.  
While the people of the paradise are with their felicities, a light radiated 
on them. As they raised their heads up, the lord appeared to them-from 
above and said: Peace be on you, on people of the paradise. He (the 
prophet) said the saying of God: “Peace – a word (of saluation) from a 
lord Most Merciful” (36:58). He (the prophet) said, He (God) looked to 
them and they looked to Him and they never turned their faces to any of 
the graces since they were looking towards Him till He disappeared 
from them but His light and blessing were left with them at their 
houses.31 
 The verses refer to the vision of God. “Light” also refers to the image of 
the vision of God which will continuously sparkle in the heart of inhabitants of 
the paradise. 
God’s light in the believer is also seen in the form of “Justice”. Allah says: 
“And the heaven He raised and imposed the balance that you not 
transgress within the balance. And establish weight in justice and do not 
make deficient in the balance”.(55:7-9) 
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Balance is the symbol of justice. Injustice is the root of every evil 
because by injustice rights are denied; anger is awakened giving way to 
disorder and exploitation in the universe. 
Justice can be defined as equilibrium, peace, harmony and wellbeing and 
welfare among the people. 
“Allah commands justice, beneficence, and giving to kith and kin, and 
He forbids all indecent deeds, injustice, evil and rebellion.”(16:90) 
The Prophet as light: 
Prophet Mohammad was the last Prophet sent by Allah to mankind. He 
completed the chain of prophets that came before him for the enlightenment of 
man. The word “Prophet” in simple words has been defined as “the one who 
delivers messages that are believed to have come from God”. It also denotes 
the one who guides man and warms him of the future life. 
   ﺎًﺟاَﺮِﺳَو ِِﮫﻧِْذِﺈﺑ ِ ﱠﷲ َﻰِﻟإ ًﺎﯿِﻋاَدَو  ًﺮﯾَِﺬﻧَو اًﺮ ﱢَﺸﺒُﻣَو اًﺪِھﺎَﺷ َكَﺎﻨْﻠَﺳْرَأ ﺎﱠِﻧإ ﱡِﻲﺒﱠﻨﻟا َﺎﮭﱡَﯾأ َﺎﯾ
                  ا ﺮِﯿﻨُﻣ 
“O Prophet: truly we have sent thee as a witness a bearer 
of glad tidings, and a Warner And as one who invites to 
God’s (grace) by His leave, and s a lamp spreading 
light.(33:45-46) 
The Qur’ān treats him as a Warner and as the lamp that spreads the light of 
guidance and truth and illuminates the whole world. Sometimes the term light 
refers to the personality of the Prophet himself. 
ُﻮﻔَْﻌﯾَو ِبَﺎﺘِﻜْﻟا َﻦِﻣ َنُﻮﻔُْﺨﺗ ُْﻢﺘْﻨُﻛ ﺎ ﱠﻤِﻣ اًﺮِﯿﺜَﻛ ْﻢَُﻜﻟ ُﻦﱢَﯿُﺒﯾ ﺎَُﻨﻟﻮُﺳَر ْﻢُﻛَءﺎَﺟ َْﺪﻗ ِبَﺎﺘِﻜْﻟا َﻞَْھأ َﺎﯾ  َﻦِﻣ ْﻢُﻛَءﺎَﺟ َْﺪﻗ ٍﺮِﯿﺜَﻛ ْﻦَﻋ
 ٌرُﻮﻧ ِ ﱠﷲ  ٌﻦِﯿﺒُﻣ ٌبَﺎﺘِﻛَو  
“There hath come to you from God a light and perspicuous book.” (5:15) 
 He eliminates the darkness and shows the right path to humanity by 
illuminating there self. He illuminates the sights and guides humanity towards 
success both in the physical and spiritual realms. 
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 The Qur’ān treats prophet as the ‘convincing proof, (Burhan) as well. 
The Prophet Mohammad is the best and chosen creation of Allah. In a 
tradition of the Prophet Mohammad the light of Prophet is held as the first 
creation of the Lord. The entire universe is created out of his (Prophets) light.32 
The prophet of Allah leads men from darkness to light as is mentioned in the 
Holy Quran: 
 َﺎَﺘﻧﺎَﻛ ٍطُﻮﻟ ََةأَﺮْﻣاَو ٍحُﻮﻧ ََةأَﺮِْﻣا اوَُﺮﻔَﻛ َﻦﯾِﺬﱠِﻠﻟ ًَﻼﺜَﻣ ُ ﱠﷲ َبَﺮَﺿ ﺎَﻧِدَﺎﺒِﻋ ْﻦِﻣ ِﻦْﯾَﺪْﺒَﻋ َﺖَْﺤﺗ
 َﻼُﺧْدا َﻞِﯿﻗَو ًﺎﺌْﯿَﺷ ِ ﱠﷲ َﻦِﻣ ﺎَُﻤﮭْﻨَﻋ َﺎِﯿﻨُْﻐﯾ َْﻢَﻠﻓ ﺎَُﻤھَﺎَﺘﻧﺎََﺨﻓ ِﻦْﯿَِﺤﻟﺎَﺻ َﻦِﯿﻠِﺧا ﱠﺪﻟا َﻊَﻣ َرﺎﱠﻨﻟا   َبَﺮَﺿَو
 ْﻨِﻋ ِﻲﻟ ِﻦْﺑا ﱢبَر َْﺖﻟَﺎﻗ ِْذإ َنْﻮَﻋْﺮِﻓ ََةأَﺮِْﻣا اُﻮﻨََﻣآ َﻦﯾِﺬﱠِﻠﻟ ًَﻼﺜَﻣ ُ ﱠﷲ ْﻦِﻣ ِﻲﻨ ﱢَﺠﻧَو ِﺔﱠﻨَﺠْﻟا ِﻲﻓ ًﺎﺘَْﯿﺑ َكَﺪ
 َﻦﯿِِﻤﻟﺎﱠﻈﻟا ِمْﻮَﻘْﻟا َﻦِﻣ ِﻲﻨ ﱢَﺠﻧَو ِِﮫﻠَﻤَﻋَو َنْﻮَﻋِْﺮﻓ 
Allah has prepared for them a severe punishment; so fear Allah O 
men of understanding who have believed! Allah has sent down to 
you a Reminder, a messenger who recites to you the verses of 
Allah, making (the truth) clear, so that He may bring forth those 
who believe and do righteous deeds from the layers of darkness 
into the light. And whoever believes in Allah, and acts righteously, 
He will admit him to the gardens beneath which rivers flow, 
wherein such people will live forever. Allah has made for him a 
good provision. (65:10-11) 
Prophet Mohammad is the perfect light to guide humanity. The prophet 
was sent to mankind as a light or lamp (siraj-al-munira) to illuminate the 
whole world.  As mentioned in the Qur’a ̄n, “There hath come to you from God 
a light and perspicuous book.” (5:15) 
 The ‘Nur’ or light refers to the Prophet himself and the perspicuous 
book refers to the Quran. To understand a book, a person needs a proper 
guidance. 
The Prophet Muhammad as the last Prophet, the universal messenger, 
the seal of Prophets and the absolute standard of character and mercy of God 
has been treated in Sufism especially by Ibn Arabi as the logos, the 
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raisond’être of the universe. He is treated as the first intellect or the first 
emanation from God by the Muslim Philosophers al-Farabi and Ibn Sina. In 
Ghazalian thought He is named as al-Muta. 
 Al-Jilli has considered him as the perfect man, al-insan al- Kamil. 
Mansoor al-Hallaj has discussed him as the light of the universe. He treats Nur-
i-Muhammadi as the first expression of divine light which is the cause of the 
creation. The Qur’ān treats him as the mercy for all creations. He is the bearer 
of the light from Allah. He is the only Prophet who has the universal character. 
The Qur’ān holds that he is directly under the command of Allah and does not 
speak even a word which is not revealed to Him.  
 He is the bearer of the message and the criterion by which right and 
wrong is decided. He is the bearer of the light and himself the light. (25:1) and 
the giver of ‘good news and admonian’ (41:4) he is the bearer of the book that 
makes things clear the affairs of wisdom. (44:4) 
The Qur’an as light: 
The Qur’ān is the book of wisdom. It has been revealed to make things 
clear for the entire humanity. It is the truth from Allah. It is inclusive of the 
same message reveled to the earlier Prophets. It is elevated in the books of 
honour and dignity. It is the sign from God. Each verse of it is a nugget of 
wisdom. (10:1) 
It leads humanity out of darkness into light. It is the truth from God and 
advice that admonishes the people. It is the book of guidance that enlightens 
the minds, hearts, etiquettes and behavior in the world towards the 
understanding of creation and lord.(32:3) 
It is the absolute truth and the absolute light which is beyond the touch of 
falsiity. 
No falsehood can approached From before or behind it It is sent 
down By one full of wisdom Unity of all praise It completes the 
message that was revealed to the earlier Prophets. It is divine 
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book revealed to a perfect man for the guidance of humanity and it 
heals all the ills and miseries of the believers. (41:42-44) 
It is a universal message the book of highest honour and its 
follows are the honorable pious and justice (80:13-16) 
All the revealed books of Allah in general and last book Al-Qur’ān is held as 
the light from Allah. 
                          رُﻮﻧَو ىًُﺪھ َﺎﮭِﯿﻓ َةاَرْﻮﱠﺘﻟا َﺎﻨْﻟَﺰَْﻧأ ﺎﱠِﻧإ 
It was We who revealed the Tourah: therein was guidance 
and light….”(5:45) 
                     ٌرُﻮﻧَو ىًُﺪھ ِﮫِﯿﻓ َﻞﯿِﺠْﻧ ِْﻹا ُهَﺎﻨَْﯿَﺗآَو 
We sent him (Jesus) the Gospel: their was guidance and 
light….”(5:46) 
 The Prophets guide the humanity in the light of the revelation sent to 
them from God. The Qur’ān as the last and the final version of the guidance 
from God is the light. It is held in Qur’ān that it was sent down ‘as a guide to 
mankind, also clear (signs) for guidance and judgment.(2:185) for humanity. 
 This is the book that discriminates between good and evil, right and 
wrong. It is a complete guidance for the entire humanity till dooms day. The 
Qur’ān holds itself as the light manifest. 
ًﺎﻨِﯿﺒُﻣ اًرُﻮﻧ ْﻢُﻜَْﯿِﻟإ َﺎﻨْﻟَﺰَْﻧأَو ْﻢُﻜﱢﺑَر ْﻦِﻣ ٌنَﺎھُْﺮﺑ ْﻢُﻛَءﺎَﺟ َْﺪﻗ ُسﺎﱠﻨﻟا َﺎﮭﱡَﯾأ َﺎﯾ 
“O mankind: Verily there has come to a convincing from your 
Lord: for we have sent unto you a light (that is) manifest.” 
(4:174) 
 The blessedness and success in life after depends on following the path 
shown in the Quran. It illuminates the heart of the believers and eliminates the 
darkness of ignorance and provides knowledge and certainty. 
 It symbols as light because it directs man to the right direction and the 
path of justice, truth and righteousness. It is the revealed text and not the 
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creation of any man. It connects man with God and gives the right knowledge 
of God and Prophets. 
 Like the Prophets the objective of the revealed books is to bring 
mankind out of the darkness to the path of God. The Holy Qur’ān itself says: 
 ِنَﺎﻗُْﺮﻔْﻟاَو ىَُﺪﮭْﻟا َﻦِﻣ ٍتَﺎﻨﱢَﯿﺑَو ِسﺎﱠﻨِﻠﻟ ىًُﺪھ َُنآُْﺮﻘْﻟا ِﮫِﯿﻓ َلِﺰُْﻧأ يِﺬﱠﻟا َنﺎَﻀَﻣَر ُﺮْﮭَﺷ 
“Ramdan is the (month) in which was sent down the Quran, as a guide 
to mankind, also clear (signs) for guidance and judgment.” (2:185) 
 َنﻮُِﺤﻠْﻔُﻤْﻟا ُُﻢھ َِﻚَﺌﻟُوأ ُﮫَﻌَﻣ َلِﺰُْﻧأ يِﺬﱠﻟا َرﻮﱡﻨﻟا اﻮَُﻌﺒﱠﺗاَو ُهوُﺮَﺼَﻧَو ُهوُر ﱠﺰَﻋَو ِِﮫﺑ اُﻮﻨََﻣآ َﻦﯾِﺬﱠﻟَﺎﻓ       
So it is those who believe in him, honour him, help him and follow the light 
which is sent down with him it is they who will prosper. (7:157) 
 The Qur’ān has often asked and directed man to use the senses for 
understanding the reality. Therefore in the figurative sense, the sense organs or 
five senses can be treated as the light or the possessors of light. It is also 
applied to reason which is the major source of understanding e.g. “hearing 
seeing smelling, tasting and touching also may be considered to be lights or the 
possessors of light because they are the causes of the appearances of the 
perceptible objects, and then the word ‘Light’ may also be applied to the non-
perceptible. He gave light to the inhabitants of the heavens and the earth; i.e. as 
guidance (hidayat).”33 
 ُْﺒﯾَﻼٍﺗﺎَُﻤُﻠﻈِﯿﻔُْﻤﮭَﻛََﺮﺗَﻮْﻤِھِرُﻮِﻨُﺒﮭﱠﻠﻟَﺎَﺒھَُﺬَﮭﻟْﻮَﺣﺎَﻤْﺗَءﺎََﺿأﺎ ﱠَﻤَﻠﻓاًرَﺎﻧََﺪﻗَْﻮﺘْﺳﺎﯾِﺬﱠﻟَِﻼﺜَﻤَﻜُْﻤُﮭَﻠﺜَﻣ َنوُﺮِﺼ  
Their similitude is that of a man who kindled a fire; when it 
lighted all around him, God took away their light and left them in 
darkness. So they could not see. (2:17) 
“A good number of verses are found in the Qur’ān where the word 
‘light’ symbolizes guidance. This light is natural guidance inherent in every 
individual through one can proceed on the straight path. But an unbeliever is 
deprived of it due to his heedlessness to the command of God.”34 
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 The gnosis of God is the result of his love rooted in his knowledge. 
Gnosis means the inner awareness and the realization of the reality. Light 
symbolizes guidance the chosen path of God, and certainty and steadfastness of 
faith to which is favour of God showered upon believers through the Quran. 
 ِﺈْﻤِﮭﯾِﺪَْﮭﯾَﻮِِﮭﻧِْذﺈِﺑِرﻮﱡﻨﻟﺎَٮِﻟِﺈﺗﺎَُﻤﻠﱡﻈﻟَﺎﻨِﻤُْﻤﮭُﺟِﺮُْﺨﯾَﻮِﻣَﻼﱠﺴﻟَُﻼﺒُُﺴَﮭﻧاَﻮْﺿِﺮََﻌﺒﱠﺗِﺎﻨَُﻤﮭﱠﻠﻟﺎِِﮭﺒﯾِﺪَْﮭﯾ ٍطاَﺮِﺼَٮﻟِﯿَﻘﺘْﺴُﻤ
 ٍم 
Wherewith God guideth all who seek His good pleasure to ways of 
peace and safety, and leadeth them out of darkness, by His will, 
unto the light-guideth them to a path that is straight. (5:16) 
Light as a symbol of guidance also emerges in the traditions of the Prophet. 
O God: let my heart have light, and my sight have light, and my 
hearing have light; and let me have light on my right, and have 
light on my left, and have light on above me, and have light under 
me, and have light behind me. 
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CHAPTER 3 
A SURVEY OF THE ISLAMIC PHILOSOPHY BEFORE 
SUHRAWARDI MAQTUL 
Scholasticism 
The expansion of Islam after the demise of the Prophet Muhammad or 
(peace be upon him) was very fast in the caliphate of Abu Bakr and Umar. In 
the Region of the second caliphate the entire Persia, Egypt and a larger part of 
Roman and African empires came under the control of Muslim rule. The 
enthusiastic Muslims not only conquered the larger part of the known 
civilisations, but also propagated the message of Islam which is energetic, 
democratic and spiritual and became the binding force of the down trodden 
people of the world, eliminating all the artificial and in human divisions of 
humanity and establish the principles of piety, virtue, and knowledge as the 
only standard of superiority and strength.  
The early believers were single minded in their interpretation of the 
Quran and enthusiastic in religious practices. They refrained from all 
descriptions and controversies, but with the speedy civilisational march of 
Islam they came into the contact of various cultures, languages and people. 
The martyrdom of Usman, the third Caliph, gave rise to various 
questions and controversies which were related to politics, religion and social 
organism of Islam and Muslims. The question of the political authority was 
already in the mind of the Muslims which ultimately divided them into the two 
broader and dramatically opposite sections. 
Al-Tawhid the unity of God is the primary and central doctrine of Islam. 
It holds the absolute oneness, omnipotence, omnipresence, omniscience and the 
sovereignty and rule of Allah. The Quran holds that man was simply sent on 
earth as the vice-regent of Allah. He was given the powers of knowledge and 
understanding, to understand the will of his Lord and conquer and control the 
universe physical and spiritual, to live a life of peace and development. In its 
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interpretational format of the concept of the life after death and the unity of 
man are the necessary requisitions of al-Tawhid. 
On the one hand, the politico-social upheaval in the Muslim community 
and on the other hand, the rising questions in the interpretation of the Quran 
and Sunnah and the Muslim contact with Christians, Jews and Zoroastrians 
gave rise to various important questions which were initially socio-political 
received a philosophical impetus with the emerging situations. 
Al-Shahristani holds the following four problems responsible for the 
scholastic development:  
a. The question of freedom of human will.   
b. The problem of attributes of God. 
c. The question of demarcation between belief and action. 
d. The status of reason and revelation.1 
Muslim philosophy was a natural development of the growing universal 
Islamic civilisation and cannot be simply taken as the outcome of the influence 
of the non-Islamic civilisations. The problems fatalism and freedom of will 
raised by the Jabarites and Qadarites were very agitating problems for the 
Muslim mind.  
The Qadarites: The upholders of the freedom of will believed in the 
liberty of human will and action. They held that man has power (Qadr) over his 
actions. He is not compelled by an external agency, but has got the power to 
determine the course of his activities. Some extremist Qadarites held that man 
has unqualified discretion in the choice of right and wrong.2 
The Jabarites (predestinarians) held the absolute omnipotent of God and 
deny any power of man in choice and action. According to them, man had no 
freedom of will, no liberty of volition and no choice of action. He is entirely 
helpless and works simply as a machine. The moderate Jabarites as Shahristani 
holds them assert that man has a power which does not yield any influence at 
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all. Both the doctrines are absolutistic and unwarranted explanations of the 
Quranic verses.3 
The systematization and interpretation of Islamic doctrines lead to the 
development of four major groups of Muslims: 
a. The Scholastics, 
b. The Shias, 
c. The Murjites and 
d. The Sufis. 
MU‘TAZILAH 
The Mutazilism is the earliest Schlastico-Philosophico-Theological 
school in Islam. The Mutazilites were thoroughgoing rationalists. 
Al-Shāristāni expressed the thoroughgoing rationalism of the 
Mu‘tazilites in these words: “The adherents of justice4 say: “All objects of 
knowledge fall under the supervision of reason and receive their obligatory 
power from rational insight. Consequently, obligatory gratitude for divine 
bounty precedes the orders given by (divine) Law; and beauty and ugliness are 
qualities belonging intrinsically to what is beautiful and ugly”.5 
Their speculations entered around the two crucial concepts of the divine 
justice and unity. The Mutazilism revolved round the five basic tenets. i.e., 
i. Unity and Justice, 
ii. The inevitability of God’s, threats and powers, 
iii. The intermediating position, 
iv. The injunction of right, and 
v. The prohibition of wrong.6 
It was doubtless by their interests in the doctrine of justice that forced 
them to justify the rationale of the problems raised by the Quranic doctrine of 
God’s unlimited sovereignty and to engage in the ethico-theological polemics 
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concerning their assertion of free will. None of the early politico-theological 
school of thought accepts Shia’s discussed the question of the light. The fabric 
and interpretation of the concept of light was developed by the Muslims 
philosophers like Ibn Sina and the mystics like Tustari and Mansoor al-Hallaj. 
The doctrine of light is connected with God; God, the light of lights or 
the source of light and the giver and expositor of light. The necessities of the 
understanding and interpretation of concept imply the expositions of the 
various interpretations of the God by scholastics, theologians, mystics and 
philosophers.  
The Mutazilites discussed the doctrine of al-Tawhid in detail. Their 
interpretations can be classified under three major headings: 
a. The early interpretation which is given by Wasil Ibn Ata, The founder of 
Mutazilism.  
b. Later interpretations presented by Mu`mmar, and 
c. The Baghdad school of Mutazilites.7 
The Mutazilite position is in simple words a denial categorical of the 
Qur’ānic position about the God. The Quran affirms the attributes of God but it 
does not discuss the question of the nature of the existence or essence. Wasil 
maintained the affirmation of the eternal attributes besides God was rather 
polytheism. If God was eternal attributes there was something which God 
possessed. That something, being eternal, was not created by Him and was 
equal to him. So, if eternal attributes are affirmed the unity of God is 
hampered. 
After Wasil bin Atta the question was discussed by Allaf and other 
Mutazilites in a different way. He holds that the divine attributes are identical 
with God’s essence. His attributes are eternal but inseparable from him. They 
are not in His essence but are His essence.  He treats them as the modes of his 
essence. They are unthinkable as separate entities and as such unified into the 
unity of God. 
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He explained that the knowledge or power or will of God is his essence. 
Nothing positive can be predicated of the attributes for that would involve the 
complexity of subject and predicate, being and quality. And God is absolute 
unity.8 
Some of the Mutazilites tried to cut down the number of God’s 
attributes. Hudhayl is important amongst them. It was al-Nazam who 
developed the theory of atoms to explain the creativity activity of God. The 
Baghdad school of Mutazilites denied the attributes of God very emphatically 
and reduce him to a bare idea. He said that the position of the attributes of God 
is repugnant to his unity. If God is held knowing it implies that either He 
knows himself or something other than himself. It implies creating a distinction 
between God the subject and God the object. This implies duality in Him. 
Abu Hashim maintained that the attributes of God are states and 
different from His essence. But they do not exist apart from His essence. He 
holds them as the subjective modes of thinking God. 
According to him, these modes are not thinkable by themselves because 
we know them only in connection with the essence.  Thus they occupy a 
middle position between being and not being. He holds them subjective-
objective. Al-Jubaie, the last greatest Mutazilite and the teacher of Abul Hasn 
al-Ashari, the founder of Asharism, opposed the view of Abu Hashim. He 
asserted the subjective nature of the essence of the attributes of God.9 
From the basic principle of the Mu‘tazilites, the unity of God, the 
following beliefs necessarily results as corollaries:  
1. Denial of the beatific vision: The Mu‘tazilites are of the view that Allah is 
beyond Time, Space and direction and vision is not possible without place and 
direction. So His is not possible. 
2. Belief that the Qur’ān is a created speech of Allah: The Mu‘tazilites hold 
that the Qur’ān is an originated work of God and both the Qur’ān and 
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Prophethood of the Prophet Muḥammad (SAW) came into existence at the 
same time. 
3. Allah’s pleasure and anger, not attributes, but states: Mu‘tazilites are of 
the view that, Allah’s pleasure and anger should be regarded as His states and 
not His attributes, because there is a lot of difference between ‘attributes’ and 
‘states’. The states are mutable and changeable where as the essence of Allah is 
immutable.10 
And regarding the second main principle of Mu‘tazilites, i.e., “the unity 
of justice” the following two beliefs stand as its offshoot: 
1. When we talk of Divine Justice it requires that man should be the creator 
of his own acts; then alone he can be found free and responsible for his 
deeds. If he is not the creator of his own acts and these acts are the 
creation of God, then how come he can he be held responsible for his acts 
and deserve to be called for to account his sins and punished for his sins? 
Would it not be injustice on the part of God? Thus, the Mu’tazilite believe 
that the man is the author of his own acts, so God should reward him for 
his good deeds and this can be justly claimed by him. As Al-Shāristāni 
further discusses this issue and says: “The Mu‘tazilites unanimously 
maintain, that man decides upon and creates his acts, both good and evil; 
that he deserves reward or punishment in the next world for what he does. 
In this way the Lord is safe-guarded from association with any evil or 
wrong or any act of unbelief or transgression. For if He created the wrong, 
He would be wrong, and if He created justice, He would be just”.11 
2. According to Mu’tazilites, God’s Justice implies that He will not do 
anything contrary to justice and equity. Mu’tazilites believe that the wise 
man can only do what is good and Allah knows what is good for his 
servants; therefore, He cannot ask them to do bad. According to Al-
Shāristāni, Mu‘tazilites believe that, “the things are not good or evil 
because God declares them to be so. No, God makes the distinction 
between good and evil on account of their being good and 
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evil”.12Goodness or evil are innate in the essence of things themselves. 
This very goodness or evil of things is the cause of the commands and 
prohibitions of the Law. The human intellect is capable of perceiving the 
goodness and evil of things and no laws are required to express their 
goodness and evil.13 
Besides the above mentioned main beliefs of Mu‘tazilites, there are some more 
beliefs which constitute their main ideology. They are classified as: 
1) Denial of the questioning of man in the grave by Nakir and Munkar. 
2) Denial of the Gog and Magog and the appearance of Antichrist. 
3) Denial of Recording Angels. 
4) Denial of the Ascension al-Miraj. 
5) Denial of the physical existence of “Tank” (al-Haud̩ al-kawthar), and 
the “Bridge” (al-s̩irāt). According to them the heaven and hell will be 
created on the Day of Judgment. 
6) Denial of the Covenant (al-Mīthaq). It is their firm belief that God 
neither spoke to any Prophet, angel, or supporter of the Divine Throne, 
nor will He cast a glance towards them. 
7) Mu’tazilites believe that faith includes the deeds which are verified and 
in confirmation with religion. They hold that a great sinner will always 
stay in hell. 
8) They do not accept the miracles (karamāt) of saints (awliya Allah �), 
thay think that they will mix up with the miracles of the Prophets and 
cause disorder. P14 
ASHARITE: 
The emergence of Asharism was a new form of orthodoxy which 
stemmed from the thoroughgoing Mutazilite movement itself. The major 
concerned of Abul Hasn Al-Ashari was the question of the attributes of God on 
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the one hand and the crude literalism of Muhadisin and anthropomorphist on 
the other.15 
The Mutazilite held that the presence of eternal attributes in God was 
incompatible in his unity to afford the unity. They ultimately reduced God to a 
vague in definable idea. Abl Hasn tried to safeguard the attributes of God but 
he refused to answer how they are to be distinguished from his essence. His 
theory develops on two planes or passed through two stages. He upholds the 
seven rational attributes (Sifat-i-aqliya) such as life, knowledge, power, will, 
hearing, seeing and speech in the first stage.16 But there was a graphical change 
in his thought later he upheld all the attributes of God as maintained in the 
Quran. While explaining the doctrine he maintained that these attributes cannot 
be applied to a man. For the attributes afford not only differ in degree but if 
their whole nature.  They have no resemblance with the attributes of his 
creation. His infinite existence is totally different from the existence of finite 
beings. His knowledge is beyond all dependence there is no question of 
subject-object relationship in and for his knowledge. His attributes are non-
translatable. This is the doctrine of Mukalifa which was formulated by Ashari 
to explain his position.  
The question of vision of God and freedom of will were discussed in the 
same spirit by him. He gave his theory of nature of substance or thing and 
causality and the world which anticipated Kant. The theory of substance was 
developed by the great Mutakalimun al-Baqillani in his theory of Atomism.17 
In the later Period the Mu‘tazilite thought was completely dominated 
and influenced by the Greek philosophy. According to Dr. Muḥammad Iqbal, 
“the Mu‘tazilah speculation tended to be absolutely unfettered, and in some 
cases led to a merely negative attitude of thought”.18 Mu‘tazilites intermingled 
the philosophy with religion and made tried to make religion relient on the 
reason and the only way to truth and reality.19 
Revelation is the foundational principle of the faith which authenticates 
the super-sensible realities which reason in no way can understand. According 
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to Abdul Hye, “The Mu‘tazilites, in their zeal to judge everything by reason 
alone, destroyed the personality of God and reduced Him to a bare indefinable 
universality or to an abstract unity”.20 The passing days made the followers of 
Mu’tazilism totally reliant on reason and they started to observe the realities 
with extreme rationalistic approach which was not possible and was followed 
by powerful reaction from the orthodox/traditional section of the people. The 
orthodox class (which include the Muh̩addithīn and the Muslim jurists 
(fuqaha), stick strictly and close to the traditions and literal interpretation of the 
Qur’ān and the Sunnah, and tried to counter every new thing (bid‘ah) in the 
Shari‘ah.21 
The thought which al-Ash‘arī propagated was followed almost by all the 
four major schools of thought. Al-Ash‘arī was rallied by the bulk of people 
which comprised of theologians, jurists and common people as well, because 
they saw in him the man who was to overthrow the false ideology of 
rationalists and lead people back to their origin (i.e., Qur’ān  and Sunnah).22 
Ash‘arism was a reactionary movement to counter Mu‘tazilism. It was 
not an anti-reason movement. Its core mission was to reconcile it with 
revelation.23 Al-Ash‘arī was the first to found the science of reason (‘ilm al-
Kalām).24 
The main problems which distinguished Ash‘arites from the Mu‘tazilites are: 
1) The conception of God and the nature of His attributes.  
2) Freedom of the human will.  
3) The criterion of truth and the standard of good and evil.  
4) The vision of God.  
5) Createdness of the Qur’ān.  
6) Possibility of burdening the creatures with impossible tasks.  
7) Promise of reward and threat of punishment.  
8) The rational or non-rational basis of God’s actions.  
9) Whether God is bound to do what is best for His creatures.25 
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The Ash‘arites are as: 
1. Conception of God and the Nature of His Attributes:- Ash‘arites hold 
that God is one, unique in His attributes, omniscient, omnipotent and 
omnipresent. According to them the Essence and attributes of God are 
two different things, and cannot be counted as one and the same.26  The 
Ash‘arites were of the view that God possesses attributes in general and 
are to be believed without asking ‘how’ (bila kaifa), and without 
drawing any comparison (bila tashbih).27 
He held that the Attributes of God should not be understood literally.  
They should be understood as different from the attributes of created 
beings. 
“In the first stage, al-Ashari like the Sifatiyyas, held that God has the 
seven rational Attributes such as life, knowledge, power, will, hearing, 
seeing and speech. God has power as He has said, “And have they not 
seen that God who created them is stronger than they?” (41:14). likewise 
he drew support from the Quran for the other Attributes. 
In the second stage, al-Ashari upheld all the Attributes of God as 
mentioned in the Quran. But he held that the Attributes of God cannot be 
applied to man and if at all applied it must be in a quite different sense. 
Again the differences between the Attributes of God and that of his 
creation is not a matter of degree only, rather they differ in their whole 
nature. The attributes of God are not merely better and mature form of 
the attributes of His creation, but they are something different. Existence 
of God is not like our existence- existence of finite beings. God’s 
knowledge does not depend on the subject and the object relation which 
is indispensible in our knowledge. The attributes are in God but not in the 
sense in which we have these attributes. God has attribute but we should 
not try to understand them. The attributes should be understood not in a 
dogmatic and literal sense but in a different meaning. The qualities of 
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God cannot be compared to those of created things. This is his doctrine 
of Mukhalifa.”28 
2. Free-will:- Allah the creator of the universe has full control over all his 
creation. Regarding the ‘free-will’ Ash‘arites maintained that human 
actions are predetermined and predestined by God. Man has no power to 
produce any action. He has been only given the Power of choice or 
Kasb.Al-Ash‘arī said: “The true meaning of acquisition is the occurrence 
of a thing or event due to derived power, and it is an acquisition for the 
person by whose derived power it takes place.”29 
“God was the only Creator. God created in man the faculties of choice 
and power. Then he created the actions which corresponded to choice and 
power. Initiation belonged only to God; that which lay in the power of 
man was simply Kasb (acquisition) which meant that his actions 
corresponded to the power and choice which God had created in him 
already. Man was the locus (mahall) of his actions.”30 
“The Mutazilas ascribed complete freedom of will to human actions. 
Following their principle of justice, they ascribed to man initiative power- 
made man the creator of his actions. As against them al-Ashari 
maintained that man cannot create any action, but he can acquire or take 
over an action. Man’s power cannot produce any effect at all on his 
actions. God is the only active, creative and operative agent. God creates 
in man the power to do the action and then the choice for the action, and 
then action corresponding to the power and choice. God creates in man 
power (qudrat) and choice (ikhtiyar) and then the action. So the action of 
man is created by God as to initiation as well as production. But as the 
action corresponds to man’s power and choice, it is man’s action as to its 
acquisition (kasb). The action is created by God and acquired or taken 
over by man as the subject of their action. 
Man has consciousness of freedom of self-determination as the action 
corresponds to man’s power and choice. Thus al-Ashari accounted for 
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free-will and responsibility on the part of man, and arrived at a 
compromise between the views of the Mutazilas and that of the orthodox 
people.”31 
From the metaphysical point of view there is no difference between the 
theory of acquisition and predetermination. It is simply a shield for 
predetermination. 
3. The Problem of the Beatific Vision:- the Ash‘arites, on the issue of 
‘beatific vision’ again have adopted a midway and a reconcilary 
approach. They hold that Allah � can be seen but cannot be pointed out 
or comprehended. They were of the view that God is eternal in His 
essence. P32 
The Ash‘arites maintained that God is the cause of all causes, absolutely 
free from space and direction. He is not in need of any rational purpose for his 
actions. Whatever is there in the universe is from God. Man is subservient to 
His will and power.33 
Philosophy: 
The latter Mutazilites generated a philosophical tendency. The questions 
raised by them were less scholastico-theological and more philosophical in 
nature. Amongst these thinkers emerged a chain of philosophers known as 
Falasifa or Hukama. To understand the Greek philosophy they translated the 
Greek texts and treated ‘the theology of Aristotle’ a translation of the last three 
books of the Enneads of Plotinus by a Christian Naymah of Emessa, as a 
genuine work of Aristotle, and understood him as a religious man. “Porphyries, 
a Neo-Platonist, in his commentary on Plato proved that Plato was a mystic. 
Similarly, Plotinus, another Neo-Platonist, proved that, in the opinion of 
Aristotle, the human soul was incapable of knowing God through reason; He 
could only be known through ecstasy. When the Muslims read such mystical 
vies ascribed to Plato and Aristotle their rationalism became tinged with 
mysticism and it was through this mystical tendency that they were able to 
mingle the philosophies of Plato, Aristotle and Plotinus with the tenets of the 
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Quran. The Muslim philosophers believed that God was one. Since from one, 
many cannot proceed. He first created the Agent Intellect who, in turn, created 
the second intellect and the first Heaven; and the second intellect produced the 
third intellect and the second Heaven and so on till the whole process of 
creation was completed. Man consisted of a body and a soul; the former was 
material and perishable while the latter was spiritual and immortal. The body 
belonged to the physical world (khalq), while the soul belonged to the 
transcendental world (Amr). It was a part of the Agent intellect and yearned to 
return to it. The union of the two was made possible through contemplation. 
They further believed that the whole universe was connected through causes 
which were of various orders, higher and lower. The higher affected the lower. 
In the ascending order, the soul stood at the highest level. Above it were the 
angels, beyond whom there was God, the necessary existence. The human soul 
struggled to liberate itself from the limitations of matter in order to meet God 
from whom it emanated. But, the first condition of attaining nearness to Him 
was to know Him. The purpose of philosophy was to know the first cause 
which was Divine. In this way, knowledge became more important than action. 
But men differed in intellect, and only a few could attain to true philosophy; 
hence, the need of revelation. True religion and philosophy agreed and 
corroborated each other in all fundamental matters. Therefore, almost all the 
Muslim philosophers tried to reconcile philosophy with religion.”34 
Ibn Sina (d.A.D.1036), the great Muslim philosopher adopted Aristotles 
principles with a little tinge of Neo-Platonism and established a complete 
separation between philosophy and theology against his predecessors al-Kindi 
and al-Farabi. “He dealt with the problems of philosophy as well as those of 
religion, but kept each in its own domain. In philosophy he dealt with such 
problems as the origin of knowledge, induction and deduction, matter and 
force, the relation of cause and effect, universals and particulars, the relation of 
the human soul to the primal cause and the active intellect, etc. In his ‘Shifa’ he 
took up the religious problems, e.g. of evil, of the necessity and efficacy of 
prayers, and of miracles, and proved them philosophically.”35 
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 But there is no denial of the fact that in his latter period of life “he felt a 
distinct urge to move away from the well-trodden peripatetic path, in the 
direction of a mystical and experimental approach to truth, which he designated 
illumination (Ishraq). In the mystical allegory of Hayy bin Yaqzan, the east (al-
sharq) is represented as the home of light, and the west as the home of 
darkness, and the light imagery is fully exploited for philosophical and mystical 
purpose.” His influence on our philosopher Suhrawardi Maqtool is absolutely 
lucid, who coined the philosophy of illumination in a grand bewitching and 
bewildering style.   
Al-Ghazālī:  
Al-Ghazālī, is rightly considered the most outstanding philosopher of 
Islam. Macdonalled holds him as the greatest Muslim after Prophet 
Muhammad. He was a prolific writer, theologian, mystic and theoretician. He 
belonged to Shafi‘ī  school of Islamic jurisprudence and a staunch supporter of 
Ash‘arite school of thought. Al-Ghazālī’s most important philosophical 
treatises are al-Munqid min al-Dalal (the Deliverance from the Error), Tahafut 
al-Falsaifah (the Rejection of the Philosophers) and Mishkāt al-Anwār (Niche 
of Light). But Iḥyā al-‘ulūm al-Dīn (Revival of the Religious Sciences) an 
encyclopaedic work, is treated as his magnum opus and one of the greatest 
books ever written on mysticism, ethics and metaphysics.  
While discussing the concept of light Al-Ghazālī deems the word “light” 
itself, to physical light and lights; to the eye; to the intelligence; to prophets; to 
supernal beings; and finally to Allah, who is not only the source of light but 
also the only real and actual light in all existence.36 Referring to the Qur’ānic 
verse he defines the Qur’ān as celebrated Light and the Ḥadīth as Veils of this 
light. The Qur’ān says: 
 ِضَْرْﻷاَو ِتاَوﺎَﻤﱠﺴﻟا ُرُﻮﻧ ُ ﱠﷲ ٍﺔَﺟﺎَﺟُز ِﻲﻓ ُحَﺎﺒْﺼِﻤْﻟا ٌحَﺎﺒْﺼِﻣ َﺎﮭِﯿﻓ ٍةﺎَﻜْﺸِﻤَﻛ ِهِرُﻮﻧ َُﻞﺜَﻣ
 ََﻜﯾ ٍﺔﱠِﯿﺑْﺮَﻏ َﻻَو ٍﺔﱠِﯿﻗْﺮَﺷ َﻻ ٍَﺔﻧُﻮﺘْﯾَز ٍﺔَﻛَرَﺎﺒُﻣ ٍةَﺮَﺠَﺷ ْﻦِﻣ َُﺪﻗُﻮﯾ ﱞي ﱢرُد ٌﺐَﻛْﻮَﻛ َﺎﮭﱠَﻧﺄَﻛ ُﺔَﺟﺎَﺟ ﱡﺰﻟا ُدﺎ
 َﻋ ٌرُﻮﻧ ٌرﺎَﻧ ُﮫْﺴَﺴَْﻤﺗ َْﻢﻟ َْﻮﻟَو ُءﻲُِﻀﯾ َﺎُﮭﺘْﯾَز ُ ﱠﷲ ُبِﺮَْﻀﯾَو ُءﺎََﺸﯾ ْﻦَﻣ ِهِرُﻮِﻨﻟ ُ ﱠﷲ يِﺪْﮭَﯾ ٍرُﻮﻧ َﻰﻠ
 ٌﻢِﯿﻠَﻋ ٍءْﻲَﺷ ﱢﻞُِﻜﺑ ُ ﱠﷲَو ِسﺎﱠﻨِﻠﻟ َلَﺎﺜَْﻣْﻷا 
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Allah is the Light of the heavens and the earth. The Parable of 
His Light is as if there were a Niche and within it a Lamp: the 
Lamp enclosed in Glass: the glass as it were a brilliant star: Lit 
from a blessed Tree, an Olive, neither of the east nor of the west, 
whose oil is well-nigh luminous, though fire scarce touched it: 
Light upon Light! Allah doth guide whom He will to His Light: 
Allah doth set forth Parables for men: and Allah doth know all 
things. (Al-Qur’ān, 24:35) 
Ghazali as a philosopher and mystics is very cautious of the 
philosophico-Sufi doctrines. As a mystic, his realism of esoteric ascetic 
experiences is very deep and authentic. 
The concept of light is one of the most important, attractive and 
bewildering concepts of Sufism. Ghazali’s Mishkat al-Anwar is a detailed 
study of this concept. The main issues of Mishkat al-Anwar can be briefly 
treated as the concept of light as such, as distinguishing between light and 
lights, light in the visible and invisible worlds, the ultimate light God, His 
relation to other lights and the exposition of veils. The exposition of the light 
verse and its interpretation and the implications are treated in detail by al-
Ghazali in his Mishkat. He holds a parallelism between the five classes of spirit 
and the fivefold classes of light i.e. niche, glass, lamp, tree and oil.37 According 
to him the real light is God. He is the ultimate and highest light. The word light 
has three fold significances: 
• By the common people (aam) 
• By the special people (khas). 
• By the very special people (akhas).38 
The word light refers to phenomena which are a relative term, its 
appearance and non-appearance is relative to perceptive faculties of which the 
sense of sight is very important. The things have three categories.  
 That which is not by itself visible. 
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 That which is by itself visible. 
 That which is not only itself visible but make other things also visible.39 
The very essence of light is appearance to a percipient. Light itself 
appears and causes the appearance of other things. Al-Ghazali holds the reason, 
intellect or aql as light. It is beyond all effects of the carnal eye. I see very little 
according to its capacity but intelligence reaches to the realm of celestial world. 
He classifies eye into two kinds: The external eye- which belongs to 
physical world and the internal eye which belongs to the celestial realm. It 
belongs to his classification and understanding knowledge in the outward 
knowledge ‘ilm zahir’ and the inward knowledge ‘ilm batin’. The former is 
concerned with the material world and the latter to the invisible world.40The 
celestial world is not open to all. It is only the prerogative of those whose heart 
is completely purified and who transcend the impurities of the world or which 
are selected by Allah (the Prophets). 
The light sees itself and makes others to perceive. But according to al-
Ghazali the name light can be applied to those people in real which make 
others to see or cognise. This he names as Siraj al-Munir or ‘lamp illuminat’. 
This is the special attribute of transcendental Prophetic spirit (al-ruh al-qudsiyy 
al-nubawiyy). According to al-Ghazali all the Prophets are lamps. While as it is 
only Prophet Muhammad who is the ‘lamp illuminant’. The term light has been 
exclusively used by the Quran for him.41 
All the terrestrial lamps are lit from the supernal light and are kindled 
according to their rank or capacity. There are innumerable ranks and grades of 
men according to their level of purification nearerness to God. One who is most 
purified is most nearer to God  
The existent Light is Allah; and the word “light” is otherwise only 
connoted metaphorically and gives no real meaning. According to al-Ghazālī: 
“To elucidate this subject, it should be clear to you that the word 
light is employed with a threefold signification: the first by the 
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Many, the second by the Few, the third by the Fewest of the Few. 
Then you must know the various grades of light that relate to the 
two latter classes, and the degrees of the reality appertaining to 
these grades, in order that it may be disclosed to you, as these 
grades become clear, that Allah is the highest and the ultimate 
Light: and further, as the reality appertaining to each grade is 
revealed, that Allah alone is the Real, the True Light, and beside 
Him there is no light at all.”42 
God is the ultimate and the only light. The light of all other existence is 
borrowed from him and depends upon Him. Ghazali identifies life with light. 
Adam or non-being is the darkness intense. A thing is called dark for its 
inability to be visualized or seen. It exists in itself but does not appear before 
others. There are limits and grades of darkness like the grades and limits of 
light.43 
God is the source of all light. He guides and enlightens humanity. He 
sent his guidance through the Prophets. The guidance ‘Hidaya’ has been 
expressed in the Quran at many places as ‘Light’.44 
The ultimate end of Sufism is the realization of the divine realities. In 
his spiritual journey the Gnostics reach at a stage where they see nothing 
except God. Only God is the reality, being and existent. All things in itself are 
pure not-being. They receive their existence or being from God or ‘the Reality’. 
It is the only thing or aspect of being or reality, which is really real in the 
existences and at the ultimate stage apprehend the one Real al-Haqq “the worth 
of being alone”.45 The Gnostics realise the reality according to their status of 
purification of realization. 
At this stage they are lost in the absolute unitide due to “their over 
intoxication of Divine wine of love”. Sometimes their intelligence disappears 
in the vision and they pronounce statements like ‘I am the one real’ (Mansoor 
al-Hallaj) how great is my glory (Bayazid Bistami) etc. 
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This state of extinction is called Fana. When the soul becomes 
unconscious of not only of this state but also of the state of the unconsciousness 
of its own unconsciousness, it is named as extinction of extinction (fana al-
fana). This is the stage of unification. At this stage it transcends the 
phenomenal veil and visualizes the ultimate light.46 
Al-Ghazali has classified the Human Soul in five grades: 
• Al-ruh al-Hassas (the sensory spirit) which receives information 
gathered by the senses. It is the root of animal spirit. 
• Al-ruh al-Khayaliyy (the imaginative spirit) it records and arranges 
properly the information gathered by the spirit and supplies it to the 
intelligential spirit.47 
• Al-ruh al-aqliya (the intelligential spirit) it is the distinctive faculty of 
human being. It “apprehends ideas beyond the reach of sense and 
imagination. 
• Al-ruh al-fikriyy (the discursive spirit) “which takes the data provided to 
it by reason and combines them, arranges them as premises, and deduces 
from them the true conclusions.”  
• Al-ruh al-qudsiyya al-nubawiyy (the transcendental Prophetic spirit), the 
faculty which is bestowed upon the Prophets and saints.48 
When we talk of the first signification marked by al-Ghazālī, the word 
light designates a phenomenon and this phenomenon or occurrence is a 
comparative term used for an appeared or concealed nature of something other 
than itself; and thus its apparent and hidden nature is both relative. Further, its 
manifestation and its absence are relative to discerning faculties and of these 
discerning faculties the most dominant and the most evident are the senses and 
one of which is the sense of sight.49 
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Al-Ghazali makes three broad divisions of men according to their veils – 
the people veiled by pure darkness, the veiled by mixed light and darkness and 
the veiled by pure light.50 
The people veiled by pure darkness – the atheists and, people in their 
liking are veiled by pure darkness. They are drowned in the world and do not 
like about the reality of their self and the world. Pure darkness is symbolized 
by Ghazali in number of patterns of life and things i.e.  atheism , self 
indulgence, greed for wealth, miserliness, eagerness for reputations and a 
number of base and lower characteristics due to which the divine light does not 
enter into human souls.51 
The veiled by mixed light and darkness – these are the people who are 
capable of arriving the right faiths are those veiled by mixed light and darkness. 
This group consists of three kinds of people: 
a. Whose darkness originates from the senses 
b. Whose darkness originates from imagination 
c. Whose intelligence is darkened by false logic52 
 The veiled by Pure light – these are the people who are the enlightened 
or the faithful one’s and is veiled by pure light. They are of four kinds: 
a. Who realize the true meaning of divine attributes through their research 
b. Those who have a better realization of God and grasp the realities of the 
supernal world. 
c. The enlightened who acquire the knowledge of the Divine command. 
d. The highest group of the enlightened is of the attainers (wasilun), the 
purified one who realize the reality of the al-muta (obeyed one) and his 
relations to the real existence.53 
Al-Ghazali says that the Attainers also understand that the relation of 
this ‘Obeyed-one’ to the Real existence is like the relation of the sun to the 
essential light, and so ‘they turned their faces’ from him who moves the 
heavens and him who issued the command (amara) for their moving, and 
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attained unto an existent who transcends all that is comprehensible by human 
sight or human insight. Al-Ghazali further adds that they found it transcendent 
of and separate from every characterization. What he wants to say by adding 
this qualification is that the attainers at that stage succeed to realize the 
greatness of God who is beyond the reach of human sight and insight.54 
The light according to al-Ghazali applies to God primarily and to other 
luminous objects figuratively or derivatively.55 
“Al-Ghazali like his master al-Junaid artfull skirts the pantheistic abyss 
falling into it. His mysticism might be looked upon as an attempt to give the 
monotheistic ideal of Islam a greater degree of metaphysical cogency.” 
As Wensik has written! “Ghazali does not see an existence anything 
save the unique being, who for some unknown reason has at one movement of 
eternity figured out and realized a world which possess in itself neither 
existence nor the power to act..... According to pantheism God does not exist 
except through the universe. According to Ghazali the universe does not exist 
at all. The doctrine of Ghazali is semantic. Monotheistic seem through the 
prism of Neoplatonism.”56 
Sufism:  
The prophetic experience and its dynamism is the root of all mystical 
experience. The Prophet is the touch stone of all spirituality and spiritual 
experience. The revealed text ‘al-Quran’ and prophetic teachings carry the 
esoteric aspect in their exoteric message. There is no separation possible 
between the two. Actually, it is simply the level of understanding that speaks of 
the truth and multiple meanings of the text and the Sunnah of the text bearer 
‘Prophet’. 
The sophisticates of the doctrinal development and various mystical 
practices are on the one hand the natural development of the Prophetic message 
and on the other the necessary outcome of the civilizational march and 
development of the world view like Islam. 
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The exoteric structure of Islamic faith is imbued with the spiritual 
structure, and required practices. The whole of life is a journey to God or I – 
thou relationship between God and man, the lord (ma‘bud) and the servant 
(‘Abd). It is in itself a self-denial, self development and self-illumination. Not 
only has a Muslim as an individual but the Muslim community as a whole 
represented this structure and its various expressions and actions. All actions of 
an individual or a community either are good, virtuous, beautiful and 
rewardable or bad, vicious, ugly and condemned and punishable. 
Thus Islam does not allow any type of water Light compartmentalization 
between secular and religious or exoteric and esoteric. 
The mystical light is primarily as a means towards self realization, 
purification and inner illumination, ‘fear and obedience of God melted into a 
burning interior love of him that carried with it the hope that union with him 
might be gained through negation of self.’ But this negation is not negation in 
Toto but affirmation in Toto. This interior knowledge is described in the Quran 
as ‘wisdom’ and ‘illumination’. This knowledge or realization is not rational in 
ordinary terms but a supra-rational realization or direct contact or knowledge 
and this is called ‘Marifa’.57 
Leaving aside the Kharijites, there are two major sects or the two 
categorically and diametrically opposed interpretational formats of Islam i.e. 
Sunnites and Shites. 
The major and most important doctrine of Shite theology is the infallible 
Imam, who is not chosen by the popular election but is selected by God like the 
Prophet. The Prophet simply nominates him, simply acting as the mouthpiece 
of God. His chief characteristic is the infallibility. He can never violate the law 
of God. He is the real vice-regent of God on earth. In his temporary absence the 
Mujtahidin or the Religious Scholars manage the affairs of Umah. The concept 
of infallibility simply means that he is bestowed with divine or semi-divine 
qualities by God. He is the ultimate theologico-judicial authority and the font 
of religious instruction (talim) and the authoritative interpreter of law or al-
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Quran. He is the sole and rightful successor of the Prophet Muhammad, who 
succession can only run in his progency and as such the Imam is created from 
Nur (light). 
Nahj Al-Balaghah: 
Nahj al-Balaghah is the primary source of Shia thought. The symbol of 
light has been variously used in it. It indicates not only the phenomenal light 
but the insight or the supra-sensual perception. Only those persons who love 
God and are loved by him attain light. Nahj al-Balaghah explains light as all 
good attributes which mould oneself after the image of the Prophet and create 
Godly characters in himself. Such a person is a model for the society. His every 
action illuminates the individuals and the society. He is the perfect man. His 
personality is a total personality which serves as a guiding light to humanity. 
They are the most fearful of God and are unmatched in their love and light.58 
The Prophet is the leader of all these persons. ‘He is a lamp whose flame 
is burning, a meteor whose light is shining and a flint whose spark is bright. 
His conduct is upright, his behaviour is guiding, his speech is decisive and his 
decision is just’.59 Every action of Prophet is light in itself. Those who come in 
contact with him or follow him are lead to right direction. 
Nahj al-Balaghah treats light as the major characteristic of the Prophet 
Muhammad. His path is the chosen, truthful and right. It is the chosen path of 
God. The Imams of his family and the saints are the light of the Heavens and 
the Earth. 
One of the primary doctrines of Shiaism is that the earth is never left 
without an Imam. Perhaps the Sufi concept of Qutb has it’s base in Shia 
concept of Imamah. Imam is the holder of esoteric knowledge; same is the 
position of the saint in the Sunni world. According to the Sufi’s the earth 
revolves round the Qutb.    
“Those elements of Islamic esotericism which from the Shite 
point of view are considered as particularly Shite, appear as 
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representing Islamic esotericism as such in the Sunni world. No 
better instance of this can be found than the person of Ali ibn 
Abi Talib, who in Shi`ism is both the ‘spiritual’ and ‘temporal’ 
authority after the Prophet. In Sunnism also nearly all Sufi 
orders reach back to him and he is the spiritual authority par 
excellence after the Prophet. The famous Hadith ‘I am the city of 
knowledge and ‘Ali is its gate’, which is a direct reference to the 
role of Ali in Islamic esotericism, is accepted by Shia and Sunni 
alike, but the ‘spiritual vice-gerency’ (Khilafah ruhaniyyah) of 
Ali appears to Sufism within the Sunni world not as something 
specifically Shite but as being directly connected with Islamic 
esotericism in itself.”60 
In fact just as in Sufism each master is in contact with the pole (qutb) of 
his age, in Shia`ism all spiritual functions in every age are inwardly connected 
with the Imam. The idea of the Imam as the pole of the universe and the 
concept of the qutb in Sufism are nearly identical, as asserted so clearly by 
Sayyid Haydar Amuli when he says, ‘The Qutb and the Imam are two 
expressions possessing the same meaning and referring to the same person. The 
doctrine of the universal or perfect man (al-Insan al-Kamil) as expounded by 
ibn Arabi is very similar to the Shite doctrine of the Qutb and the imam, as is 
the doctrine of the Mahdi developed by later Sufi masters. All these doctrines 
refer essentially and ultimately to the same esoteric reality, the Haqiqat al-
Muhammadiyyah, as present in both Shi`ism and Sufism. And in this case as 
for as the formulation of this doctrine is concerned there may have been direct 
Shi`ite influences upon later Sufi formulations.”61 
 The doctrine of the Nuri Muhammadi is one of the major Sufi doctrines. 
It is Mansoor al-Hallaj who introduced this concept in its full length and 
breadth. Later on it was developed in a grand philosophy by Ibn Arabi and was 
accepted by all the Sufis. The light of Muhammadi enters only those hearts 
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which are purified for all Sin’s. It’s only the purification in Toto that makes 
them able to be the recipient of his light. 
“Another doctrine that is shared in somewhat different forms by Shites 
and Sufis is that of the ‘Muhammadan light’ (al-nur al-muhammadi) and the 
initiatic chain (silsilah). Shi`ism believes that there is a ‘primordial light’ 
passed from one Prophet to another and after the Prophet of Islam to the 
Imams. This light protects the prophets and imams from sin, making them 
inerrant (masum), and bestows upon them the knowledge of divine mysteries. 
In order to gain this knowledge man must become attached to this light through 
the Imam, who following the Prophet acts as man’s intermediary with God in 
the quest for divine knowledge. In the same way, in Sufism, in order to gain 
access to the methods which alone make spiritual realization possible, man 
must become attached to an initiatory chain or Silsilah which goes back to the 
Prophet and through which a barakah flows from the source of revelation to the 
being of the initiate. The chain is thus based on a continuity of spiritual 
presence that much resembles the ‘Muhammadan light’ of Shi`ism. In fact later 
Sufis themselves also speak of the ‘Muhammadan light’. in the early period, 
especially in teachings of Imam Jaffar al-Sadiq, the Shite doctrine of the 
‘Muhammadan light’ and the Sufi doctrine of the spiritual chain meet, and as in 
other cases have their source in the same esoteric teachings of Islam.”62 
TUSTARI: 
Tustari is the first Sufi who has systematically used and analyzed the 
symbol ‘light’ in his theosophy. On the one hand it refers to the oneness and 
uniqueness of God and on the other to the primordial light of Muhammad. 
While talking about symbolism of light in the Qur`an, we have taken 
account of the tafsir by Sahl al-Tustari. He has to his credit a number of 
writings with Sufi essence. Early Sufis have referred to light as a symbol and it 
has been discussed in the Qur`an  and Hadith. Moreover Ali Ibn-Abi Talib had 
mentioned it in his various sermons. The doctrine of ‘nur’ of the prophets has 
been described during 100 A.H, and with the passage of time this simple 
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metaphysical concept i.e. light in order to illustrate God as the prime light and 
the source of everything in this universe was nourished in a grand philosophical 
doctrine. The concept of light is said to have been used dialectically for the first 
time by Sahl al-Tustari.63 
Like others, Tustari also described God as one constitutive and integral 
source of human existence, and has metaphorically explained it as light (nur), 
who is both all exclusive and all inclusive, it naturally demonstrate Him as the 
only one with no partner in His divinity. And on the other hand the pre-
existence of man is talked about similar to the form of light particles as the 
verbalism of divine light, the existence of man as divine commandments 
(hukm), followed by the post-existence of man in the permanence of man’s 
rapprochement with the transcendent. 
Tustari, with the help of light, has discussed the creation of man and 
paramount events associated to it. In order to define inapproachability and 
instantiation of God, he has used light. He has taken account of light as primal 
light of Mohammad.  
This theory of light has been developed from the Quran itself, however, 
no clear testament is formed in his description of the verse related to light 
(24:35), yet, it inherently encompasses the light of Muhammad (�) i.e. Nur-e- 
Muhammadi. He has used the following Quranic verses in his treatment of the 
concept.“the likeness of His light “God”, in His absolute oneness and 
transcendence, is the inaccessible mystery of divine light which yet articulates 
itself in the pre-existential manifestation of “the likeness of the light of 
Muhammad” (nur Muhammadi peace of God be upon him)”. P64 
 Tustari delineates Nur Muhammadi’s origin in the presence of God 
which further turns out as transparent column (amud) of divine light and 
presents Mohammad as manifestation of God.  
 Muhammad has been displayed in the lucent column of divine light as 
the first creature in pre-existence.This precursor has been followed by rest of 
the creature of the universe. In Tustari’s Tafsir, one of the Quranic verses 
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(53:13-18) is described uniquely; His verse deals with prime adorations of God 
and Prophet’s vision in the regard.   
 َﻧ َُهآَر َْﺪَﻘﻟَوىَﺮُْﺧأ ًَﺔﻟْﺰ  
“Indeed, he saw Him another time.”(53:13) 
It means, that when he (Muhammad), was created by God before every 
creature, in the column of light, in the beginning (ibtida), he out of faith (tabai 
al-Iman) stood to worship (ubuddiyah) God and then he saw mysteries 
(mukashafat al-ghayb) coming out of mystery (al- Ghaib).65 
ﻰََﮭﺘْﻨُﻤْﻟا ِةَرْﺪِﺳ َﺪْﻨِﻋ 
“at the Lote Tree of the boundary”  (53:14). 
Tustari has referred to the verse (53:16) and holds that it consists of the light of 
the Muhammad. 
ﻰَﺸَْﻐﯾ ﺎَﻣ َةَرْﺪ ﱢﺴﻟا ﻰَﺸَْﻐﯾ ِْذإ 
“when there covered the Lote Tree that which covered”(53:16). 
In his worship of Lord which is transcendent, he ‘the lord adoring with 
him, his secrets, to make him firm, to receive to be the recipient of his 
attributes. While witnessing the attributes he was overpowered by them, they 
became manifest to him. While as the other Prophets shambled and couldn’t 
bear the strength of the attributes. He witnessed lord and received the splendour 
and supreme lights.  This bestowed him with the superiority him over other 
Prophets. His loftiness of stage and rank and the strength of state explain this 
reality. 
There is a qualitative difference between him and other Prophets. He is 
the most superior recipient of the supreme lights. He is the embodiment of the 
light. All the prophets were given only one role in guiding humanity to the 
right path. While as the whole cosmos was given in his control for its 
illumination. This doctrine has been discussed in detail by Ibn Arabi, the 
profounder of the great pantheistic mysticism in Islam in his Fusus al-Hikm. 
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He discusses every Prophet with reference to his particular attribute or the light 
which he received from God. The Prophet Muhammad according to him 
encompasses all the lights and the attributes. 
Tustari has discussed the problem with reference to many a verses. For 
e.g. the verse which holds him as the mercy for all creatures. The verse refers 
to Prophets Guidance, role as a guide not only of humanity but a grace and 
blessing for the entire existence. Being the last Prophet he accomplished the 
mission. 
The light of Muhammad is the origin of the human race. Adam and his 
springs were created from it. In his pre-existential form Prophet was created of 
divine light. He holds that Adam was created from the clay of divine light with 
the meditation of the light of Muhammad.66 It is not only Adam but the whole 
universe that participates in the emanation of the light of Muhammad. The 
world to come is heart of this process. The prophet Muhammad was given a 
Physical body when the pre-existential and the temporal universe as well as the 
prophetical and spiritual prototypes had completed, the emanation of light 
ultimately from Muhammad’s light. The root element of the four elements of 
the things is the divine light. “According to him the root-elements of the things 
(usul al-ashya) are four. The light of divine might (nur al-izzah), the fire of 
divine might (nar al-izzah), the spirit of divine might (ruh al-izzah) and the clay 
of divine might (tin al-izzah).” 
“According to Tustari, reflection of Divine light to the heart of 
Muhammad (S.A.W) (Qalb Muhammad) transforms it as the receptacle of it 
(Divine light). Tustari’s view on this problem has been exposed in his 
interpretation of the Surah 94”.67 
The heart of the Prophet Muhammad is the abode of God and the 
treasure of the divine realities. Its richness is enhanced by the continuous 
divinely insights. 
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The spiritual self with intellect and discernment of heart and the natural 
self are the two components of his spiritual reality. He alone possesses 
moments with God and none else. His original state or the state of the 
primordial vision of God is the controller of his natural self even in this world. 
His heart is strengthened by the divine knowledge and saturated by His 
love it is the treasure mine of the divine revelations to humanity. 
The ‘boiling oven’ from which the over-whelming water of deluge and finished 
the people to whom ‘Noah’ مﻼﺴﻟا ہﯿﻠﻋwas sent is a contrast to ‘the oven of mercy 
and knowledge, the heart of the Muhammad’. P68 
Tustari refers to the verse ‘wal-Fajr’ (the invocation of the day break’) 
and holds it as the heart of the Muhammad where from the divine lights of the 
spiritual realities, and lights of the two worlds break forth.       
Dailami while discussing the notion of the heart of the Muhammad says:  
“According to this (Tustari’s) statement the love (mahabbah) of every 
mystic lover (muhibb) is bound to come from that mine (madin) which is heart 
of Muhammad. For his heart is the mine of the precious substance (jawhar) 
which is the mystical union ( tawhid) of those who experience God’s unification 
(Muwahhidin). It is the font (majriz) of the intuitive knowledge of God 
(ma`rifah) of the Gnostics (arifin) and the well-spring (manba) of the 
saturation of the hearts (shrub al-gulub) of the lovers of God (muhibbin).69 
It is the reservoir of the light of God and spreads it to those hearts which 
love God and are incontact with Him. It initiates the mystics in God’s faith and 
illuminates him. 
Al- Hallaj: 
In the doctrinal development of Sufism Bayazid al-Bistami, Junaid al-
Baghdad and Shibli are very important. Bayazid presented the doctrine of self-
annihilation. It was Junaid who gave a new direction to Sufism by the 
systematization of the Sufi doctrines. He presented the doctrine of sobriety. 
Bayazid’s doctrine of self-effacement paved the way for pantheism in Islam.  
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It is Mansoor al-Hallaj who received a tremendous importance in the 
history of Mysticism and mystical circles of Islam by the pronouncement of 
‘Anal al-Haq’ (I am the truth). He is treated as the most controversial figure in 
the history of Sufism in Islam.70Yet his ideas have been genuinely taken 
account of, and it is quite a difficult task to apprehend the mystical doctrines of 
al-Hallaj. He came from Persia and established in Iraq. He adopted an ascetic 
way of life, because he believed in self-denial as a part of spiritual discipline, 
and it was also evident from his austere appearance. Though he had learnt the 
Qu`ran by heart but he was not solely satisfied with it because he wanted to 
deeply analyze and understand the teachings of the Qur`an. Therefore, he 
embraced Sufism as the way of life and started meeting intellectuals who could 
actually guide him towards the destination he was looking for, during the 
period when Islamic mysticism was on the road to development. Hence he 
became the disciple of various prolific Sufis like Sahl al-Tustari, Amr ibn 
Uthman al-Makki, Abu al-Qasim, al-Junaid al-Baghdadi etc.  
He was a disciple of al-Junaid who unnerved his relationship with him 
on the issue of his misunderstanding of the nature of Mystical intoxication. 
‘From the earlier times Muhammad, the messenger of God had been the ideal 
for the faithful Muslims.’71 He served as a model for the pious. The Quran 
treats him as the embodiment of virtues. His every act is divinely controlled 
and he does not speak a word which is not revealed to him. He is the model to 
be followed and in reality.  
The personality of the Prophet became the medium of religious 
experience, as Rumi holds him a divine test for man; in contrast to iblisian 
tawhid, which will bow only before God. Muhammad is the standard of real 
religion and faith.  It is the eighth century mystic muqatil who idealized the 
personality of Muhammad in his writings and interpreted the ‘light verse’ as 
pertaining to Muhammad, whose light shines through the other Prophets.72 
It was al-Hallaj who devoted much of his magnum opus Kitab al-
Tawasin to the praise of the Prophet Muhammad. He holds him raisonditor of 
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the universe and man. He is the first created being; his light precedes 
everything and is part of God’s light.  
The same statement was narrated by Attar the mystic poet of Iran who 
holds that the origin of the soul is the absolute light, nothing else, that means it 
was the light of Muhammad, nothing else. Hallaj maintains Prophet 
Muhammad both the cause and goal of creation. Perhaps this idea is derived 
from a hadis Qudsi: ‘laulaka lma Khalaqtu`l aflaq’- If thou hadst not been (but 
for thee) I would not have created the heaven. The world was created for the 
primordial love that manifested itself in the Prophet Muhammad. There are two 
more traditions which speak of this primordial love. The Prophet said that, “the 
first thing God created was my spirit” “I was a Prophet when Adam was still 
between clay and water”. The idea of the ‘Muhammadan light’ was fully 
developed by Sahl al-Tustari and it was followed and interpreted by al-Ghazali 
and in the eighteenth century by an Indian mystic Mir Dard. The famous 
prayers of Muhammad for light have been treasured by the mystics of Islam. 
Sanai holds that the believer’s light is connected with the light of Muhammad. 
This idea of love and light of Muhammad was expressed in later Sufism by the 
theory of Fana fil-Rasul.73 
Al- Hallaj’s philosophy of God has been reflected by his style of living 
closely connected to his mystical doctrines culminating in the love of the 
Prophet. His intense love for God is narrated in these words: 
“I saw Hallaj in the Qati’s market once. He was weeping bitterly 
crying: ‘Hide me from God, you people! Hide me from God! Hide me 
from God! He took me from myself and has not given me back; and I 
cannot perform the service I should do in His Presence for my fear of 
His leaving me alone again. He will leave me deserted, abandoned! 
And woe for the man who knows himself outcast after that 
presence!”74 
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Hallaj’s doctrine of God is conceived as an outstanding work among the 
works of the prominent Sufis in the Islamic history. But his work has gained 
even more eminence because of his own practice and inclination towards God. 
People after hearing him started crying and then Hallaj addressed them, 
“surely, said he in the clearer part, ‘if He create creature of His, it 
must be in pure goodwill towards it. And if then He blazes upon it 
sometimes, and sometimes hides Himself from it behind a veil, it is 
still always that the creature may go onward. If that light never 
came, men would deny the very existence of God. If it was never 
veiled, all would be spellbound. That is why He will let neither 
state last forever. For me in this moment there is no Veil, not so 
much as a wink, between me and Him- a time for quiet, that my 
humanity die into His Diety while my body burns in the fire of His 
Power; that there be an end to trace and relic, face and word.”75 
He further expresses the divinity of God in his verses: 
Prophecy is the lamp of the world’s light; 
But ectasy in the same Niche has room. 
The Spirit’s is the breath which sighs through me; 
And mine the thought which blows the Trump of Doom. 
Vision said it. In my eye 
Moses stood, on Sinai.76 
 In order to prescribe the doctrine of God, Hallaj very strongly supports 
and argues with the help of Wahdat al-Wujood. It can be seen clearly in his 
sayings: 
Ana al-Haqq (I am the Truth). [This is the saying which apparently 
earned al- Hallaj his martyrdom- al-haqq also means God.] 
You know and are not known; you see and are not seen.77 
At another instance he says, 
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Your Spirit mixed with my spirit litte, by turns, through reunions and 
abandons. And now I am Yourself, your existence is my own, and it 
is also my will.78 
Al- Hallaj’s doctrine has been explicitly expressed in ‘The Tawasin’ 
which includes the Ta-sin of the Prophetic Lamp, the Ta-sin of understanding, 
the Ta-sin of Purity, The Ta-sin of the circle, The Ta-sin of the point, The Ta-
sin of Before Endless time and Equivocation, The Ta-sin of the Divine will, 
The Ta-sin of the Declaration of Unity, The Ta-sin of the self-Awareness in 
Tawhid. 
Under the Ta-sin of the declaration of unity Hallaj states a number of 
points regarding the oneness of God. He says: 
 He is Allah the living. 
 Allah is one, unique, alone and testified as one. 
 Both are one and the profession of Unity of the One is in Him and from 
Him. 
 From Him comes the distance that separates others from His unity. 
 The knowledge of Tawhid is an autonomous abstract cognizance.79 
In every point, Hallaj presents the oneness of God by using the word 
Unity. Unity means the quality or state of not being multiple. In this content, 
the unity of God reflects the oneness of God, that no partners can be added to 
God because He is only one. He is the creator of everything in the universe 
itself. Hallaj says Allah is living, which means He will never end but all his 
creatures are bound to die one day. He is Allah who has the power and 
authority to control everything and every activity of the universe. He further 
adds that He is testified as one. Thus, the whole doctrine of Hallaj reflects the 
unity of Allah. He also says that between Him and His creatures, there is a 
distance which differentiates both of them. The distance implies His divine 
characteristics which His creatures do not possess, and it is obligatory on them 
to accept his divine characteristics and prostrate before Him.  
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Furthermore, Hallaj talks about ‘Tawhid’ which again indicates unity of 
God. Tawhid donates the monotheistic aspect of Islam which says that only 
Allah is the one who deserves to be worshipped and none other Him has the 
quality to worship. Tawhid also denotes unification and union.  The concept of 
tawhid is the fundamental teaching of the Qur`an. The Qur`an holds the idea of 
the existence of only one God the absolute truth the transcendant and 
indivisible. 
The doctrine of Hallaj can further be understood by the words narrated 
by al-Qushayri: 
Shaykh Abu Abd al-Rahman al-Sulami –Allah have mercy on him!- told us: I 
heard Muhammad ibn Muhammad ibn Ghalib say: I heard Abu Nasr Ahmad ibn 
Sa`id al-Isfanjani say: al-Husayn ibn Mansur said: ‘You must categorically 
consider all to be contigent, for pre-existence belongs to Him (alone). 
 All that appears through body is necessarily an accident (arad). 
 That whose assemblage comes about through cause-and-effect (al-adat) is 
held together through its powers (quwaha). 
 All that comes together at one time goes into dispersion at another time. 
 All that something else causes to subsist is characterized by dependency. 
 All that imagination can possibly apprehend can be pictured. 
 Al that is contained is subject to ‘where’. 
 And all that has a genus is the object of a modality. 
  No ‘above’ shades Him – Exalted is He! –nor does any ‘below’ carry 
Him. 
 No limit/direction faces Him (wala yuqabiluhu hadd) nor does any ‘at’ 
(ind) beset Him.  
 He is not confined by any ‘behind’nor limited by any ‘before’. 
 No ‘before’ caused Him to appear nor did any ‘after’ cause Him to vanish. 
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 No ‘all’ gathered Him. 
 No ‘He is’ brought Him into existence (lam yujidhu kan) 
 No ‘He is not’ can cause Him to be missed (walam yufqidhu lais). 
 His description: He has none (wasfuhu la sifata lahu).80 
All his sayings describe the divine characteristics of Allah. He further 
says that what Allah wants, He does, and no one except Him knows the cause 
behind what happens. Allah is not restricted by anything or anyone and He is 
forever. There is no duration of His existence (amad), and like human being, 
He is not supposed to die or end. His existence separates Him from His 
creatures, and His creatures totally depend on Him throughout but He is not 
dependent on anyone and He needs no help or support for anything, He is all 
powerful an authoritative. Hallaj talks about the being of God and he says He 
existed even before time, and He has no particular place to exist rather He is 
omnipresent i.e. He is present everywhere and every time. His creatures may 
not see Him but He has the power to look at His creatures everywhere and 
every time. Hallaj further adds, “His existence is the affirmation of Him 
(wujuduhu ithbatuh). Allah is the one who holds His oneness (ma`rifatuhu 
tawhiduh), and no one can hold partners with Him. Even if we try to image 
who is God, where is He and other such questions, we cannot find He is 
beyond our imagination and in order to get the answer of our questions, we 
must learn and understand the true teachings of the Qur`an. For our question 
Hallaj maintains that we are all His creatures and the whole universe in His 
creation and how can we analyse Him. He says, “How can that which He 
Himself began analyze Him (kayfa yahullu bihi ma minhu bada ahu)”, or how 
can that be part of Him which He Himself gave rise to? (aw ya `udu ilayhi ma 
huwa ansha ahu).”81 
Allah is invisible and He cannot be seen but He is everywhere. Hallaj 
says that eyes cannot see Him nor conjectures can apprehend Him. He adds 
that His generosity reflects His closeness and the distance which He maintains 
shows His contempt (wabu duhu ihanatuhu). In order to summarily express 
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the attributes of God, Hallaj says, “He is the first and the last and the Manifest 
and the Hidden, the Near (al-qarib), the Far (al-ba`id) (57:3), There is nothing 
whatsoever like unto Him, and He is the All-Hearing, the All-Seeing(42:11). 
While discussing Tawhid, Hallaj in the ‘Ta-sin’ of the self awareness in 
Tawhid, says: 
• The real subject of the Tawhid moves across the multiplicity of subjects 
because He is not included in the subject nor in the object nor in the 
pronouns of the proposition. Its pronominal suffix does not belong to its 
Object; its possessive ‘h’ is His ‘Ah’ and not the other ‘h’ which does 
not make us Unitarians. 
• If I say of this ‘h’ ‘wah!’ the others say to me, ‘Alas’. 
• These are epithets and specifications and a demonstrative allusion 
pierces this so we could see Allah through the substantive conditional. 
• All human individualities are ‘like a building well-compacted’. It is a 
definition and the Unity of Allah does not make exception to the 
definition. But every definition is a limitation, and the attributes of a 
limitation apply to a limited object. However the object of Tawhid does 
not admit of limitation. 
• The truth (al-Haqq) itself is none other than the abode of Allah not 
necessarily Allah. 
• Saying the Tawhid does not realize it because the syntactical role of a 
term and its proper sense do not mix with other when it concerns an 
appended term. So how can they be mixed when it concerns Allah? 
• If I saw ‘the Tawhid emanates from Him’ then I double the Divine 
Essence, and I make an emanation of itself, co-existent with it, being 
and not being this Essence at the same time.82 
There are even other scholars who have profoundly supported Wahdat al-
Wujud as Hallaj did. They all agreed with him but there is another group who 
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opposed him. Hallaj’s belief about oneness of God knew no limit he wanted to 
testify it for others even at the cost of his life. He always kept asking people to 
kill him and said, “what is important for the ecstatic is for the one to reduce 
him to oneness.”83 It is quite common among Muslims to accept Tawhid in the 
meaning that God was inaccessible to man, but Hallaj argued that the Tawhid 
is the word to be pronounced by God only and none other than Him. He 
believed, love means to stand next to the Beloved, renouncing oneself entirely 
and transforming oneself in accordance to Him.   
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CHAPTER 4 
CONCEPT OF LIGHT IN SUHRAWARDI MAQTUL’S 
THOUGHT 
I 
 Shihab al-Din Suhrawardi Maqtul, popularly known as Shaikh al-
Ishraq, is credited with a number of Islamic and non-Islamic philosophies. 
He propounded Hikmat al-Ishraq’ i.e. theory of light. This philosophy 
bears association with a number of pre-Islamic sources including 
Pythagoreanism and Neo-Platonism. Suhrawardi Maqtul firmly believed 
that doctrines from the ancient Persians have a direct relevance with his 
proposed theory. Hermeticism which was prevailing in Alexandria and later 
propagated in the near east by the Sabaens of Harran, who regarded the 
Hermetic corpus as their sacred scripture has also deeply impacted ‘Hikmat 
al-Ishraq’1. Moreover his theory has also been influenced by al-Hallaj and 
al-Ghazali, whose works contain major propositions of this philosophy. 
 Despite being impervious to Ibn Sina’s philosophy his work can be 
found inclusive of various themes of Muslim Peripatetic philosophy.  
Besides his most peculiar work i.e. peripatetic philosophy, Ibn Sina, 
to his credit, has other profound works also, one of them being Mantiq-al- 
Mashriqiyyin. i.e. (the logic of the orientals). The book, according to him 
includes his Peripatetic philosophical works i.e. Shifa and Nijat for the 
purpose of the common man.2 It further incorporates oriental philosophy 
for elite. This work is found somehow different from his major works of 
Peripatetic philosophy, but since it has been lost, it cannot be evidently 
discussed. However, some of his works can be mentioned here like 
‘Risalah-fi-al-ishq’, which encompasses some technical approaches to 
Sufism, Isharat-wa’I –Tanbihat, which includes doctrines of Sufism, Hayy 
Ibn Yaqzan, Risalat-al-Ta’ir and Salaman wa Absal. These works represent 
his exoteric philosophy. Moreover, oriental here focuses the world of light 
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or pure forms and occidental symbolizes material objects and the world of 
shadows. Henry Corbin in his ‘Avicenna and the Visionary Recital’ 
presents a detailed study of the Recitals and its translation including Hayy 
Ibn Yazdan, Risalat al-Tair and Salaman wa Absal. The translation of 
Persian commentary of these Recitals is mentioned in the second volume of 
the book.3  
The writings of al-Hallaj and “Mishkat al-Anwar” of al-Ghazali were 
the books which influenced Suhrawardi and were having great resemblance 
with his theosophy of light. Moreover elements of Zoroastrianism are also 
found in his theory. Mostly in the doctrines of light & darkness he has tried 
to ignore the exoteric teachings of Zoroastrianism. He writes, 
 “There were among the ancient Persian communities of men 
who were guides towards the Truth and were guided by Him in 
the right path. Ancient sages and like those who are called the 
Magi. It is their high and illuminated wisdom, to which the 
spiritual experiences of Plato and his predecessors are also 
witness, and which we have brought to life again in our book 
called Hikmat al-Ishraq.4  
According to Suhrawardi, the Primal Absolute Light which is 
essentially a perpetual illumination is the Ultimate principle of all existence. 
Light itself is the most visible phenomenon, it needs no definition. What is 
essentially a manifestation is so obvious as to need any definition whatsoever. 
Manifestation is not an attribute added to Light. If we accept manifestation to 
be an attribute of light it will amount to accepting that Light in itself is not 
visible and its visibility is dependent on something else which is visible in 
itself. Obviously, such a position is philosophically untenable for it assumes 
something else to be more visible than light. In point of fact, the Primal Light is 
its own reason or justification. Everything else is dependent and contingent and 
in need of explanation and justification. Darkness as against Light does not 
proceed distinctively from any independent source. The ancient Zoroastrian 
78 
 
Chapter 4 Concept of Light ………. Maqtul’s Thought 
priests wrongly assumed that Light and Darkness have two independent 
sources. They are not contrary principles. Light entails Darkness as existence 
entails non-existence. While Affirming Light we simultaneously posit its 
negation i.e. Darkness.5   
This Light i.e. Primordial Light originates all motion. However such a 
motion is not change of objects across space but executed through love of 
illumination. Such an illumination is the essence of Light and responsible for 
quickening of all things into life, by injecting its own radiance into their being. 
An infinite number of illuminations proceed from such operations of Light. 
There is an infinite hierarchy of illuminations, the brightest illuminations 
infinitesimally fading off into least bright illuminations; the brightest 
illuminations proliferating lesser illuminations till they reach such lower levels 
of illumination which can hardly generate further illuminations. It is through 
these illuminations that infinite varieties of being receive life and substance 
from the Primal Light. The Primal Light is blessed with infinite possibilities 
and the universe is just a partial expression of these possibilities. It is beyond 
human understanding to grasp the infinite modes through which the Primal 
Light may illuminate all that which is not-light.6 
The Primal Light or the Original Light can be classified into two forms: 
• Abstract Light, and 
• Accidental Light. 
The Abstract Light is devoid of form. It can never become an attribute 
of anything but itself. The Abstract Light issues forth into semiconscious, 
conscious and self conscious light, their amount of light being a function of 
their proximity to or distance from the Primal source of their being. Human 
soul or intellect is a distant reflection of the Original Light. The Original Light 
does not need anything apart from itself to know itself. The very essence of 
the Primal Light is consciousness or self-consciousness.7  
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The Accidental Light does have a form of its own. It can be become an 
attribute of something other than itself. For example it can become the light of 
the stars. The Accidental Light is nothing but a remote reflection of the Primal 
Light. With greater distance the luminosity of objects is dimmed until we 
negotiate illuminations which are entirely dependent on their association with 
other objects. Such illuminates are accidental. The Accidental Light is the 
effect and the Primal Light is the cause. The effect, however, is only a 
transformation of the cause itself. The entire universe, according to 
Suhrawardi, is only a partial expression of the infinitude of the Primal Light.8 
According to Suhrawardi, ‘not-light’ is ‘Absolute matter’. The absolute 
matter is not an independent principle, affirming only the reality of Light. A 
material body is darkness made visible by the Primal Light. The various forms 
of darkness are dependent for their existence on the Primal Light. The 
different illuminations of various forms of darkness are responsible for diverse 
spheres of being. The Absolute matter in itself is identical. The forms do not 
exist in the essence of the Absolute matter. The cause of the forms of darkness 
is not Absolute matter; they are rather caused to various illuminations of the 
Primal Light. It is on the Primal Light that the existence of forms of light and 
darkness does depend. Material bodies are entirely dependent on the Primal 
Light. In point of fact, the entire universe comprising of innumerable circles of 
existence depend on the Primal Light. All circles of existence whether of 
human beings, animals, plants, minerals, primary elements etc receive their 
respective illuminations from the Primal Light. The entire Universe is a series 
of circles receiving direct or indirect illuminations from the Primal Light. The 
phenomenal objects are attracted to their respective illuminates with a lover’s 
passion. The universe is a perennial drama of love. The universe is a 
manifestation of the illumination of the Primal Light. In view of its being 
manifestation, it is not eternal but a dependent being. However, the universe 
though a contingent manifestation is eternal as well, for its source is eternal by 
character. The relation between the Abstract illumination and human body is 
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the loving bond of union between them. The following quotation may be in 
order:9 
“the ideal of man, therefore, is to rise higher and higher in the 
scale of being, and to receive more and more illumination which 
gradually brings complete freedom from the world of forms. But 
now is this ideal to be realized? By knowledge and action it is the 
transformation of both understanding and will, the union of 
action and contemplation, that actualizes the highest ideal of 
man”.10 
Suhrawardi was inspired by so many theories at the same time. 
However, he cannot be treated to be promiscuous in his approach. 
Suhrawardi was self-professedly a believer in what he calls al-hikmat al- 
laduniyyah or (Divine Wisdom), and al-hikmat al-atiqah (Ancient 
Wisdom).  
Suhrawardi considered himself as the reunify of what he calls al-
hikmat al-atiqah or ancient wisdom. He believed that his wisdom is 
universal and perennial, the philsophia perennis and universalis, which 
existed in various forms among the ancient Hindus and Persians, 
Babylonians and Egyptians, and among the Greeks up to the time of 
Aristotle, who for Suhrawardi was not the beginning but rather the end of 
philosophy, among the Greeks, who termination of this tradition of 
wisdom by limiting it to its rationalistic aspect.11   
Ishraq indicates the apprehension of truth with the help of light 
emanating from God. The basic idea of Hikmat al-Ishraq lies in the 
philosophy that man seeks truth and God reveals truth before him. The 
question is as to what kind of light guides. The holy Qur’an says, “The 
lights of the heaven and the Earth”.12 (24:35). To say lights of heaven 
actually indicates the path that leads to heaven and the principle that ought 
to be followed to get heaven i.e. the deeds that a man is bound to perform 
or which he has been guided to, by God and his prophets. And the light of 
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earth unveils the reality of this world and deciphers for him both the world, 
and shows him the path, the path of Allah and the one of Satan, and 
ultimately lets him decide which one he restricts himself to. While 
discussing the doctrine of light or “Ishraq”.  
 Prior to these works, I have written a methodical discussion of the 
Aristotelian Philosophy. In the work mystical awareness, intellectual 
cognition and ascetic practices have been taken account of besides thought 
and reasoning. My companion is the one who travels and our sayings are 
hardly supported by rational demonstration, it rather beholds contemplation 
and thus, we cannot let it destroy due to doubts. Even Plato and his 
predecessors followed the same path. They used secret symbols because of 
any meague knowledge of the masses and refutation in their context 
attacked the sayings only and not intention. The concept of Isharq is among 
these secret symbols which may Persian sages established. 
Therefore, it is evident from the above excerpts that this theosophy 
i.e. the theosophy of light can not be simply judged or interpreted on 
grounds of analytical reasoning and theories according to Suhrawardi. The 
same essence can also be found in the works of Plato and other Sages. 
Furthermore, Suhrawardi argues that light and darkness are the two 
fundamentals of Ishraq and he even considers wisdom as pervasive, 
ubiquitous. He acknowledges the earlier wisdom in ancient Hindus, 
Persians, Egyptians etc, and thus he referred to himself as the reconstructor 
of wisdom.13 
 Moreover, Suhrawardi mentions light as an actual reality. It is 
everlasting and immortal, and thus light can be stated at the top of all 
realities. Suhrawardi talks about “Nur al-Anwar,” which, according to him 
is “Pure light’ because of it’s intensity, and this light is the incipience of all 
other existence. “The essence of the first absolute light, God gives constant 
illumination, whereby it is manifested and it brings all things into existence, 
giving life to them by it’s rays. Everything in the world is derived from the 
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light of His essence and all beauty and perfection are the gift of His bounty, 
and to attain fully to this illumination is salvation.14      
 Here, with the supreme light, which according to Suhrawardi is the 
base of all lights, is actually the God’s condor or God’s effulgence. This is 
the luminosity and essence of God through which he has created the world 
and all it’s beauties. Another very important aspect, which Suhrawardi 
pointed is achieving this state of effulgence or splendor and that according 
to him is possible only through salvation refers to saving oneself from the 
consequences of sinful deeds. It other words it can be quoted as deliverance 
of oneself from evil.  
 Keeping these perspectives of Suhrawardi, we may come up with an 
obvious question that even darkness possesses some kind of light or 
darkness is made up of assimilation of lights, if everything on this earth has 
been created through light? In this context, we must understand the 
different categories of light. This classification has been made on grounds 
of an object’s adequacy to perceive or drop how much it is able to acquire 
or drop in to the supreme light. So, taking this as one of the fundamentals, 
we can easily notice darkness possesses zero level of Supreme Light or it 
has got the lowest tendency to turn up to the Supreme Light. When an 
object puts hurdles to the way of light, it appears dark. This distinction 
must be made clear and that divine illumination ought to be kept apart.  
 Furthermore, the actual classification of light lays down two 
different observations. The first is “Incorporeal Light” i.e. “Nur-Mujarrad” 
and the other is accidental light” i.e. “Nur-aradi”. These two concepts can 
be understood from the following account.15 
Light can be classified into two categories, Incorporeal Light (Nur 
Mujarrad) and Accidental Light (Nur-aradi). Incorporeal light is self 
significant and it supports its own attributes and it has no forms. Moreover, 
several forms of light arise out of it like conscious, self-conscious and 
partly conscious. On the other hand, Accidental light unlike Incorporeal 
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Light depends on others. It also supports other’s attributes and many forms 
of light crop up from it. Incorporeal Light often becomes a distant 
reflection of the accidental light. The relation between the two lights is 
because of their cause and effect relationship. However, the effect of both 
the lights is more different than the cause. Since, the accidental light is 
merely empirical and capable of being negativated, It can be caused only by 
the incorporeal light.16  
 Thus, the clear destination of light has been presented on the grounds 
of their credence and relative property. Incorporeal light has no physical 
attributes and it can be sub-divided on the basis of it’s proximity. Above all 
this kind of light is self-reliant and it doesn’t require supportive forces. But 
on the other hand incorporeal light works as supporting factor for 
accidental light because it is highly inadequate in nature. Moreover their 
relation has been automated on cause and effect, i.e., accidental light is the 
outcome of incorporeal light, and since, accidental light does exist 
physically, the effect can easily be ascertained. 
 On the basis of the above distinction, darkness can be considered a 
precipitate of both the categories. In it’s form and nature, it can be analyzed 
as either self-sufficient or an aftermath of anything other than itself. When 
darkness relies totally on itself, it is termed as (ghasaq), obscurity, and it is 
called as form (hai’ah) if is not capable enough to endure by itself, and is 
likely to succumb if it does not get any outer force.17  
 After darkness and light, Suhrawardi talks about being. And he 
insists on being on the degree of the Visualization, Percipience and 
Advertency. Suhrawardi says:  
 “Beings may also be divided according to their degrees of 
comprehension and awareness. A being is either aware of itself 
or oblivious of itself. If aware, it subsists by itself, as in the case 
of Supreme Light, or God, the angels, the human soul, and the 
archetypes (a’ ayan) or it depends on something other than 
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itself in order to become aware of itself, like stars and fire. 
Similarly, if a being is oblivious of itself, either it subsists by 
itself and becomes obscurity, such as all natural bodies, or it 
subsists by other than itself, such as colours and smells. In this 
way the various stages of the universal hierarchy of being are 
distinguishable from other. Ultimately the criterion for 
distinction is the degree of light each possesses, which is also 
identified with knowledge and awareness, the universe 
therefore, issues forth from the Supreme Light- without their 
being a “substantial” and “material” between the two. 
Moreover, the Light of Lights has its vice-regent and direct 
symbol in every domain; for example, the sun in the sky, the 
fire among the elements, and the lordly, or “signeural,” light 
(al-nur al-ispahbadi) within the human soul, so that everywhere 
His signs are manifested and all things attest to His presence.18  
 The attributes or characteristics of various beings whether they strive 
by their own or they are dependent on anything else, demonstrates that 
either light has been poured within every being, or it is only the light that 
governs every being. Suhrawardi, in this case comes to the conclusion that 
the various beings differs in nature, for the only reason that they either 
possess light or they constitute light substantially, because they show the 
quality of reliance, be it on their own self or on others. This idea can further 
be drawn from Suhrawardi’s phenomenon of vision, where he describes 
two theories of vision, which had been in debate for centuries. 
“Extramission” and “Intromission”. The first one being dubitable and 
farcical physically but the later is physically cogitable and supposable. That 
means the “Extramission” is not materialistic in nature and it has no 
existence in reality, but on the other hand “Intromission” is somatic in 
nature and it does have some kind of existence. He further discusses both 
the commutations on the basis of “The theory of Ilm al-hatham, or 
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Alhazen). But that according to Suhrawardi, is relative with light, and it’s 
classifications are similar to that of light. Suhrawardi while talking about 
the above mentioned theories says:19 
 “That both theories missed a fundamental point, that we see things, 
not the images of things. We see a large mountain that is for away, not a 
small image in the eye. We see whiteness whether or not it is brightly 
illumined. Actually vision is simple. It consists of a sound eye being in the 
unveiled presence of something illumined. Light is simply that which 
makes something manifest. Most important, vision requires a self aware 
being. The other sources are analogous. Obviously, a completely worked 
out illuminationist theory of vision would require us to take account of the 
mechanics of perspective and eye.”20  
Suhrawardi correlates eye or vision with light and argues that we 
witness the real things and not any image to it; eye and other sources have a 
self aware quality, but plays a vital role with respect to every being. 
Moreover, Suhrawardi, points out the presence of a conscious being that 
actually drives our sensation.  
 Historians quote that once in his dream, Suhrawardi came across 
Aristotle grasping that self-knowledge, is actually the result of 
understanding knowledge. For instance, vision is concealed in some objects 
of knowledge before any knower turn up to it later, three concepts i.e. 
knowledge, concepts of knowledge and knower were conglomerated 
together a mystic includes immaterial things among those which can be 
determined. Thus has been transformed into nominalism, oriented theory. It 
is this theory of nominalism because of which Suhrawardi accumulates 
among this various theories the peripatetic theory of essential definition. 
Aristotle along with many of these Islamic philosophers possessed the ideas 
that essential or keystone definitions are necessary to formulate the 
embodiment or nucleus of anything, which is called hated, in Arabic. 
According to them they are pivotal in understanding the depth and 
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personification of anything. But Suhrawardi rejects the peripatetic idea and 
to him it impossible to understand anything.21  
 As we have seen earlier that Suhrawardi discussed the contact of 
being in relation to light. Here he considered a number of beings as 
distinctive forms of light. For instance, he deems angles as light, human 
soul as light and many more.  
ANGELS AS LIGHT  
Angels, according to Suhrawardi are oriented towards the balancing 
between this world and the supreme light. Thus, angelology holds a specific 
position in Suhrawardi’s doctrine of “Ishraq”. He undertakes the Mazdean 
angelology to simplify the various dimensions of angelic lights. He 
classifies this angelic light into two categories i.e. “Longituditional” and 
“Latitudinal”; longitudinal is “tuli” and “ardi” is the term for latitudinal. 
The highest among the celestial hierarchy which are present at the 
top of longituditional order can be termed as Brahman or the greater light 
(nur al-azam) or the proximate light (nur al-aqrab), and the other archangel 
are created by the Highest One. The subordinates or the ones which have 
been produced by the Highest One acquire illumination from both the 
highest archangel and the light of lights. The members at the longituditional 
order, who acquire illumination, are called Victorial lights (nur al-qahir). 
This order is also quoted as the world of mothers (Ummahat), because they 
are the source of all things in the universe and it possesses love for all what 
has originated from it and for the purgatory (barzakh) between the two 
lights.22 
 Suhrawardi has very profoundly tried to bridge the gap between 
lower and upper archangel with the help of light or illumination. He 
anticipates how an archangel lets other archangel come existence, and this 
is further taken up by the victorial light, which he connotes as “Ummahat”. 
Actually this process justifies the idea that all beings in the world are made 
of supreme light or in other words, they possess certain amount of it. This 
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leads to formulation of an authority, under which each archangel directs the 
one below it, which is called (qahr). Similarly, the archangel which is 
below possesses the spirit of love i.e. (mahabbat). The light which 
overtakes the whole process is quoted as “Barzakh”. This light acts as a 
force that is supposed to hide and reveal the light with a higher order. That 
means yet, the one at the higher order perceive light from the “Barzakh” but 
it does not complete illumination, though, it reveals a certain amount of 
light for the next order. This whole process of amount to the hegemony and 
deliberation of higher one that is what we analyze by the latitudinal order. 
The same principle has been applied under “Platonic Ideas”. Under this 
order members are not reproduced rather they persist each other or every 
archetypes, unlike longitudinal order, standby with each other. Such 
archetypes, according to Suhrawardi, are “arbab-al-anwar” i.e., “Masters of 
the species” or “arbab-al-tilism” i.e. the masters of the theurgies. 
 With these perspectives, Suhrawardi determines Platonic Ideas with 
the separate powers of Ahuramazda in Zoroastrianism. He refers to various 
archetype symbols and draws a healthy relation among them with the help 
of the “Mazdean”23 Suhrawardi takes into consideration the being of fixed 
star, and the longitudinal order of archangels, because of which the fixed 
star has been transformed into beings. Similarly he puts forth the idea of 
‘materialization’ of the angelic substance i.e. the process by which 
astronomical heaven comes into being. This indicates the geographical 
dimensions of how the archangels are separate from the light of lights, 
though it cannot be undertaken as absolute reality. In order to regulate, 
according to Suhrawardi, an intermediary angelic order is created to act as 
a follower or messenger, which are called “al-anwar al-mudabbarah” or “al-
anwar al-isfahbadiyah” The latter light is propounded for human soul, 
through which every man is guided under this category of archetype. 
Gabriel highlights the archetype of humanity i.e. “Rabb al-naw` al-insan”, 
which he counts for the spirit.24  
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 Suhrawardi, while discussing this archetype anticipates that every 
human being or human soul has got a pre-birth existence among the 
frontiers of angels. And when soul enters into the body, it is divided into 
categories i.e. one retains into the heaven, and the other is transmitted into 
body. Moreover, in order to regulate and guide human soul, Suhrawardi 
proposes a kind of light and to him that regulatory light acts as a profound 
messenger to man. In other words, it is to be concluded that man or his soul 
is directly or indirectly dependent on some extraordinary factors. One more 
thing that can be pointed out is, if there is still something which is acting as 
a messenger, it shows that the process of revelation still continues. Now, 
that is of course a new and varied discussion of the form or the nature of 
revelation. 
Analysis of Ishraqi’s Concept of Light 
 “Ishraq” is an Arabic term which means illumination or enlivening 
or scintillating. Another word similar to it is ‘Mashriq’ which means east. 
Both there words, have been derived from the ‘Sharq’ which means rising 
of the sun. There are some symbolic hallmarks followed by the Ishraqi 
sages. It includes adjective illumination, mushriqiyyah, and oriental 
Mashriqiyyah. Since both are written in the same manner in the Arabic 
language, it has resulted in a number of problems in the interpretations of 
that wisdom which is both illuminative and Oriental. Ibn Sina, in his 
“Mantaq al-Mushriqiyyun”, has no doubt widely accepted peripatetic 
philosophy. But, at the same time, the word ‘Mushriqiyyun’ in Arabic can 
also be read as ‘Mashriqiyyun’, thus, it can be understood as the esoteric 
teaching of illumination. But Suhrawardi argues that Ibn Sina wanted to 
reconquer oriental philosophy but could not get the proper sources. But 
after careful and authentic analysis, one can conclude that how Suhrawardi 
gets his way from Ibn Sina’s “Hayy Ibn Yaqzan”. “Risalat al-Tair” and 
“Salaman wa Absal”. Furthermore, Suhrawardi rephrased a number of Ibn 
Sina’s terms into Persian, and Hikmat al-Ishraq” is somehow similar to Ibn 
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Sina’s commentary upon theology of Aristotle. Moreover, one can easily 
sort out the similarities in the roots of Ishraqi Philosophy and Ibn Sina’s 
non- Aristotelian works.25  
 Muslim philosophers carry various distinctive view points about 
Ishraq. Al-Jurjani calls Ishraqi’s as “Philosophers whose master was Plato” 
in his “Ta` rifat” or Definitions, whereas, Abd al-Razzaq al-Kashani, in his 
commentary upon “Fusus al-Hikam” (The Bezels of wisdom) by Ibn Arabi, 
describes them as the followers of Seth, who is considered as the founder of 
craft guilds, which was close to Hermeticism. And Ishraqi’s are a class of s 
Egyptians who were the children of the sister of Hermes, has been defined 
by Ibn Wahshiyyah, who is considered as the earliest author of the Islamic 
world who had used the word Ishraqi. From all the above definitions, it can 
be concluded that they all connect Ishraqi Wisdom to a period when did not 
become vindicate or an aspect to think over or laterally the pre-Aristotalian 
period.   
 Suhrawardi believes in a similar viewpoint and says:  
 “Although before the composition of this book, I composed 
several summary treatises on Aristotelian Philosophy. This 
book differs from them and has a method peculiar to itself. All 
of it’s material has not been assembled by thought and 
reasoning rather influential intuition, contemplation and ascetic 
practices have played a large role in it. Since, our sayings have 
not come by means of rational demonstration but by inner 
vision and contemplation, they cannot be destroyed by the 
doubts and temptations of the skeptics whoever is a traveler on 
the road to truth is my companion and aid on this path. The 
procedure of the master of philosophy and Imam of wisdom, 
the Divine Plato, was the same, and the sages who preceded 
Plato in time like Hermes, the father of philosophy followed the 
same path. Since sages of the past, because of the ignorance of 
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the masses, expressed their sayings in secret symbols, the 
refutation which have been made against them have concerned 
the exterior of these sayings not their real intentions, and the 
Ishraqi wisdom, whose foundation and basis are the two 
principles of light and darkness as established by the Persian 
sages like Jamasp, Farshadshur and Buzarjumihr, is among 
those hidden secret symbols.26  
 Furthermore, after even more analysis of the ideas proposed by 
Suhrawardi, the term Ishraq consists of three variable dimensions. Firstly, 
one can denote it as wisdom or theosophy, which has originated from 
Ishraq, can be quoted as illumination and the reflection, and which has 
emerged out of the act of appearance, thus making it a complete process. 
Hence, it has been concluded that the term can be easily understood as a 
revelatory manifestation of knowledge because it indicates the grandeur of 
the Sun. Next by, the oriental philosophy, subsequently, can be understood 
as principal phenomenon which came into existence during the early of 
philosophers. Thus, this philosophy emanates the inner vision and mystical 
experience. However, the other side of the coin must also be looked at 
which calls it a philosophy of the orientals or that of Ancient Persia. It is 
not because of their condition or state, but their knowledge was oriental and 
its fundamental was inner revelation (Kashf) and mystical experience 
(mushahadah). The opposition of Nallino between Suhrawardi’s 
illuminative philosophy and Avicennan’s oriental philosophy on grounds of 
the above discussion had not been taken by a number of authors because of 
the varying use of the terms Ishraqiyun and mashriqiyun. Any significant 
term must be used to denote oriental illuminative philosophy because the 
concern is the knowledge which is oriental. Suhrawardi relates it to a 
period of his life when in a great dilemma with the concept of knowledge 
and described his dream in which he met Aristotle. But on the other hand it 
must be noted that Aristotle himself was Platonic. Here, a regulatory 
beginning of the self knowledge starts as knowledge can’t be considered a 
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result abstraction and not even a model out of any arbitrator. But it is 
similar to soul, life, light, epiphany etc.27  
The presential illumination (Ishraq huduri) enlightens its objects in 
comparison to the representative knowledge (ilm sun), which remarkably 
interrogates instinctive knowledge regarding its essence. The soul makes its 
presence felt by her extant to herself. The oriental presence (hudur ishraqi) 
incorporates her divine manifestation to herself. For every being of light, 
the only truth knows subject has itself. This kind of self-acknowledgment 
makes itself present to each other, even for the human soul. This 
acknowledgement is necessary to carry itself away from the occidental 
exile. To these questions that Muslim scholars have not attained the 
intellect of Plato, but since the questions already mentioned the name of 
two Sufis i.e. Abu Yazid al-Bastami and Sahl al-Tustari, he accepts them as 
true philosophers.28  
 Suhrawardi, in this context, argues that it has been made visible to 
him, because of which he has got the actual ‘orietnal source’. He acts as 
primordial in Mazdean cosmology and anthropology. It is actually the 
magnificence and sublimity of the beings of light, and it also plays a major 
role in combining the beings. Suhrawardi expresses it as “nural-anwar”, 
whose presence makes it virtually present in it i.e.“Tasallut Ishraqi”. In real 
sense, it denotes the idea of winning or conquering, which describe other 
lights, according to Suhrawardi, the “anwar qahirah”. Suhrawardi, then 
talks about the being of light, from the light of light, and calls it “Bahman” 
in Zoroastrian. This is the archangel. The relationship of these two can be 
understood as the first lover and the first beloved. It also expresses the 
incongruousness of the sovereignty and love, and the variance in 
illumination and contemplation. There are a number of perspectives, which 
surpass the two – dimensional space of hierarchical intelligences by 
Avicenna, while combining with each other. Moreover, the light turns into 
innumerable, when they give rise to each other out of their manifestation, a 
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number of universes exist beyond the Peripatetic or Ptolemaic astronomy. It 
is actually the angelology against western astronomy, which taker 
astronomy to a new direction.29  
The term Light and luminosity denotes the same thing, since they are 
not taken in a metaphorical way.  Even if they lie in their own reality or not 
they appear the same. When light is taken in terms of what is evident to the 
mind, it anticipates the same thing. Light has been classified into two 
categories i.e. accidental light and incorporeal light. Incorporeal light does 
not depend on others like accidental lights. The one which lacks its own 
reality is divided into the one without any epicenter. There are some 
barriers like body which appear dark when light enshrines them. This world 
has become dark if it was made a vacuum or a sphere, and this beholds the 
deficiency of darkness without light. Thus anything without light is dark. 
And light simply requires removal of barrier to become dark, even from 
others because they subsist in them only. Thus, they are accidental lights 
and they make barriers a dusky substance.30  
 Here, we have got a new dimension of light and the types of lights 
i.e. the accidental light and the pure light. From the above arguments one 
can easily understand the concept, idea, sophistications and light and 
luminosity. In the above discussion, it must further be added that accidental 
light is not free in itself, because, it has a dependency capacity on dusky 
substance. However, it should not be confused that such light are the 
products of dusky substance. Had there been this case, the dusky substance 
would be dependent on and not the light. Thus, the dusky substance is 
superior and the light is directly enslaved to it and controlled by it. Now, 
another thing is what gives these dusky substances their light. They must be 
something better or higher in qualities and nature. It also happens indirectly 
by light, though light is accidental. And it can not be something like 
barriers and other dusky substances is superior and the light is directly 
enslaved to it and controlled by it.  Now, another thing is what gives these 
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dusky substances their light. They must be something better or higher in 
qualities and nature. It also happen indirectly by light, though light is 
accidental and it can not be something like barriers and other dusky 
substances.31  
 Suhrawardi in the modern days is well known for his theory of light 
or theory of illumination. It has been discussed in his book “The philosophy 
of Illumination”, in which he bas criticized the peripatetic’s like Avicenna, 
and has given completely new system of the fundamental epistemological 
and metaphysical issues.  
 “Whatever may be the relation of the second part of ‘The 
Philosophy of Illumination’ to his other work, its philosophical 
doctrine is reasonably clear with careful reading and the advice 
of the early commentators. Suhrawardi begins by identifying 
his fundamental concepts: light and darkness, independent and 
dependent. Light, he explains, is the most self-evident of 
entities, “that which is manifest in itself and manifests others,” 
says one of the commentators, citing a well-known definition of 
light. The independent entity is that whose existence or 
perfections do not rest upon another. Darkness and the 
dependent are the opposite. Moreover, light and darkness can 
be either self-subsistent or in another. This corresponds to a 
distinction that he made earlier between substance, that whose 
existence is not diffused throughout another, and states, which 
exist diffused throughout another.”32 
II 
  Hikmat al-Ishraq ‘The philosophy of illumination’ can be rightly treated 
as the magnum opus of Suhrawardi Maqtool. It represents his mature thought 
and is inclusive of all his major philosophical positions. It consists of two parts: 
a) Logic and b) the science of lights. The first part which consists of three 
discourses deals with the logic which provides a systematic basis of his 
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epistemology and metaphysical aspects of his thought. It is a critique of the 
peripatetic logic and metaphysics rooted in Aristotle’s logic.  Suhrawardi while 
explaining his position becomes highly critical of “the Islamic peripatetic’s: the 
primacy of quiddity, the Platonic Forms, the epistemology of presence, the 
rejection of Aristotelian definition, and related issues. “At the level of logic, he 
rejected Peripatetic essential definition, arguing that essences could only be 
known through direct acquaintance. At the highest level, intuition was the 
means by which supersensible entities could be known.”33    
The first discourses of ‘the philosophy of the illumination’ consist of a 
very vital discussion on knowledge and definition and “in description of 
propositions and syllogism.” 
The first three discourses of ‘the philosophy of illumination’ consist of a 
very vital discussion on logic. It includes discussion on knowledge and 
definition ‘in descriptions of propositions and syllogism and on sophistical 
refutation and some judgments between the illumination and the peripatetic 
doctrine.’The classification and contents mentioned are a rejection of 
‘Aristotelian thesis ‘in posterior analytic,’ 1.1-2 where he gives priority to 
‘primary immediately known premises’ in science.  
Suhrawardi’s approach is not the bifurcation of knowledge but ‘the 
combination of discursive and intuitive philosophy into one consistent system.” 
He provides a simple and clear account of logic “a small number of very useful 
rules ….sufficient for the intelligent and for those who seek illumination.” His 
analysis of logic is imbued with the philosophical context and shows a clear 
and subtle difference from the peripatetic views and meanings. He “rejects the 
Aristotelian notion of essential definition supposed to reveal the essence of 
natural universals by listing the proximate genus and the differentia.”34 
According to him, definitions are not possible and are devoid of meaning. “He 
who knows the thing does not need the definition; if he does not know the 
thing, the definition will not teach him what it is.” He gives priority to the 
direct knowledge of the things. 
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“In the second discourse, on proofs, in the course of an elementary 
summary of the doctrine of syllogism and scientific demonstration, Suhrawardi 
attacks the complex structure of the Peripatetic modal syllogism. He argues that 
for any scientific purpose the modal proposition can be reduced to a universal 
necessary affirmative proposition with modality, quantification, and negation 
incorporated into the terms of the proposition. For example, “It is possible that 
any man is literate” may be reformulated as “It is necessary that all men are 
contingently literate.” Similarly, “Necessarily no man is a stone” becomes 
“Necessarily every man is non-stone.” By this means all syllogisms can be 
reduced to one, a modalized iterated form of Barbara: “Necessarily all A are B, 
and necessarily all Bare C; therefore, necessarily all Aare C.”35 
In the same way all the discussions included in the first part of ‘the 
philosophy of illumination’ deal with the term of logic, their explanation with a 
sound critique to pave the way for ‘the doctrine of illumination’or the direct 
knowledge. The primary issue of Masha`is, the Muslim followers of Aristotle 
is the priority of wujud (existence) to Mahiyyah (essence). The term Mahiyyah 
denotes the essence of something, while as the word dhat denotes “the essence 
of something which possesses some degree of being”.36 They treated Mahiyya 
or essence as accidental to Being and held Being as principle. Suhrawardi in 
contradiction to the Masha`is view that existence has an external reality outside 
the intellect holds that “existence does not have any external reality outside the 
intellect which abstracts it from objects. 
It is neither a substance nor an accident and has external reality for to be 
an accident, it needs something to which it is an accident and if it is a 
substance, it cannot be an accident. The relation between Being and existence 
was the prime issue of the medieval philosophers and the Sufis. It also involved 
the status of the archetypes and limitations. “The Masha`is and Sufis consider 
the universe to consist of degrees of being and limitations which distinguish 
various beings from one another. The Sufis particularly “the issue involved, 
which is essential to the understanding of all medieval and ancient philosophy, 
is the relation between Being and existence, on the one hand and the archetypes 
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and limitations on the other. The Masha`is and Sufis consider the universe to 
consist of degrees of Being and limitations which distinguish various beings 
from one another. The Sufis, particularly those of the school of ibn Arabi who 
are concerned essentially with metaphysical doctrines, transpose these 
limitations into the principal domain and consider them the same as the 
archetypes or the Platonic ideas.”37 
The traditional interpreters of the Ishraqi philosophy uphold the concept 
of the principality of Being and maintain that essence (mahiyyah) is 
subordinated to Being (wujud), if the term is read as ‘Being qua Being; ‘but as 
archetype, it is superior to particular existence which is an ‘Exteriorisation of 
Being’.”38 
Suhrawardi has not discussed the problem of necessary (wajib al-wujud) 
and possible beings (mumkin al-wujud) in his Hikmat al-Ishraq but he refers to 
these terms in his Partau-Namah, I`tiqad al-Hukama and Yazdan Shinakht. 
The foundation of the Aristotle’s philosophy is the doctrine of hylomorphism 
of form and matter. Suhrawardi is highly critical of his position. He holds 
“bodies to be darkness and transforms the Aristotelian forms into guardian 
lights or angels which govern each being.” According to him ‘a body is an 
external, simple substance (Jauhar basit) which is capable of accepting 
conjunction and separation.  
He rejects the peripatetic position of soul and arguments for its 
subsistence. He holds body as perishable and treats the soul as permanent and 
of spiritual nature. He treats body simply as the prison of soul. It is always 
changing whereas the soul never changes. Their ‘doctrine of soul is essentially 
one of defining its faculties.”39 He is not interested in the definition of the 
‘soul’ but in the method and ways by which it can escape the prison (body). 
The substance has two aspects: (a) body (jism) and (b) materia prima (hayula).  
In its own essence it is body and when it accepts the form of species it is 
hayula or prime matter. “He also differs from the Aristotelians in defining the 
place (makan) of the body not as the internal surface of the body which 
97 
 
Chapter 4 Concept of Light ………. Maqtul’s Thought 
contains it but as the abstract dimension (bu`d majarrad) in which the body is 
placed.”40 
He follows ibn Sina and Masha`is on the question of the nature of void 
and atom by rejecting their possibility and an indivisible particle and in 
considering the body to be indefinitely divisible.  
In his book ‘al-Talwihat’ he gives a gist of the Aristotelian ontology and 
discusses the categories of Aristotelian logic. “Logic concerns itself with the 
thought forms, with the molds to which our thinking must confirm if it is to 
achieve certain truth.”41 
This is derived from the preferred view of Aristotle in which he treats 
logic as “a preliminary to the study of each and every branch of knowledge.” 
For him ‘Syllogism’ is the heart of logic.42  
Aristotelian metaphysics and theory of being is embedded in his 
epistemology. His theory of categories which is a valuable part of his logic is 
also a part of his metaphysics. “The categories are the fundamental and 
indivisible concepts of his thought. It is impossible to think of any real and 
existent thing except as subsumed under one or more of the categories.”43  
The category according to Aristotle are ten in number i.e. substance, 
quality, quantity, relation, space, time, position, state, activity and passitivity. 
These categories according to him are not mere forms of thought or language, 
they are predicates of reality. They define the reality.  In this way Aristotelian 
metaphysics which consists of his notion of substance, or the ultimate principle 
of reality, the concept of form and matter and cause and effect or the four 
causes, and his theology which comprises of his concept of motion, and 
unmoved cause of motion or unmoved mover (God) which is pure form. 
Aristotle criticizes “Plato’s theory of forms.” 
It was Kant who discussed the categories in a very broad perspective. 
According to him our experiences are justified only by categories. They make 
them possible. Our world of experiences or the phenomenal world depends on 
‘the form of our understanding’. According to him they are   apriori in nature. 
They are not derived from them.44 
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He holds that there are twelve kinds of judgments. They are arranged in four 
groups of three each. But all his discussions are related to the Phenomenal 
world and phenomenal experiences. They are in no way concerned to 
Noumenon or metaphysical realities. 
Before Suhrawardi Maqtool it was al-Ghazali the greatest, the noblest 
and the most original thinker of Ashraite school of thought, who critically 
examined Aristotle and Peripatetic’s in his two important books al-Munqid min 
al-Dalal (The Deliverance from the error) and Tahafat al-Falafa (The 
Destruction of philosophers). But his criticism is diametrically opposed to and 
different from Suhrawardi’s analysis. But it has its own importance in the 
understanding of the Muslim philosophy and religious thought in particular and 
world philosophy in general. Ghazalian criticism of the Aristotle and 
peripatetic philosophy was based on his highly analytical study while as 
Suhrawardi’s criticism of Aristotle and peripatetic philosophy is against his 
logical system and doctrine which is the basis of Aristotle’s metaphysics and 
theology. 
He “argued that the main defect of the philosophers lay in the fact that 
they did not make a sufficient study of the primary ideas and laws of 
thought.”45 His main target was their metaphysical views, though he was 
opposed to Aristotle he adopted his logical method, which had a great appeal 
for him and he believed that the axioms of thought which logic lays down are 
firmly established as the propositions of mathematics. Like Bradley, he begins 
with the principle of contradiction. According to him everything even God 
Himself, is subject to this principle. With the aid   this principle he tried to 
refute the main doctrines of the philosophers’ __ “that the world is eternal, that 
God knows only the universals and that the soul alone is immortal.” He treats 
soul essentially different from all things of the universe. He holds its 
immortality and treats it outside the categories of understanding. According to 
him soul is “the only creative or free causality.”46 
Aristotle’s rejection of the doctrine of forms was a decisive break from 
his thought. It lies in his doctrine of substance. He treated the platonic forms as 
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universals. In his analysis he distinguished between primary substance (the 
concrete individual thing) and secondary substances. “The genera and species 
to which the individual thing belongs are secondary to it and would not exist 
without same primary substance to which they may apply”. 
“But every genus and species can be the subject of the same attributes as 
the primary substance of which they are genus and species (apart, of course, 
from that of coming under the genus and species which they themselves are). 
Accordingly genus and species, as subjects, can still claim to be substances. In 
this way the platonic Forms, as species and genera, retain a kind of secondary 
existence.”47 
Substance is that which exists. ‘To be something means to claim 
substance.’ The analysis of substance brings it to the question of essence and it 
is fully exposed in his doctrine of causes, which “is intended to answer the 
questions of how and why a thing comes to be what it is.” 
In his discussion and explanation of substance and cause and form he 
contrasts between actuality and potentiality. “The potential is actualized only 
by some actually existing thing acting as a cause.” The analysis of actuality and 
change involves the questions of eternity and prime mover. “If change is 
eternal, then the actuality which causes it must be eternal. Therefore the prime 
mover must be eternal, and if it is eternal, it must be immaterial, since matter 
involves potentially of change and consequently militates against eternal 
existence. The prime mover, then, as actuality must be pure actuality without 
matter _ a concept of actuality which it is difficult indeed to bring into accord 
with Aristotle’s doctrine of actuality as matter + form. Being immaterial, the 
prime mover is not extended in space. It moves other objects as the object of 
their desire and their thought. This is the source of the principle of movement 
within nature which continues to lie at the root of Aristotle’s conception of 
physics.”48 
Aristotle identifies it with pure thought. The prime mover is eternal and 
divine mind or thought whom Aristotle names as ‘God’.  
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III 
         It’s very difficult to present and analysis of Ishraq in easy terms for it’s 
not a systematic philosophy in usual terms. The exposition of ishraqi wisdom 
necessitates the explanation of his mystical ideas and psychology. Suhrawardi 
is not a pantheist and he strongly reacted against the pantheism of his 
contemporary Ibn al-Arabi.49It is al-Hallaj and Ibn al-Farid the most important 
mystical poet in the Arabic language which receive a tremendous celebration in 
his thought. In his works Suhrawardi held a union between futuwwa and 
Tasawwuf. He holds the former as a part of later and considers ‘the relation of a 
Sufi teacher sheikh to his novice (murid) as being analogous to that of the 
caliph; who is the mediator appointed by God between the absolute One (Allah) 
and the people (nas). In this way he creates coordination between futuwwa, 
tasawwuf and khalifa in an upward relation. According to him, ‘The Supreme 
caliphate is a booklet (daftar) of which the tasawwuf is a part; tasawwuf in its 
turn is also a booklet of which the futuwwa is a part. The futuwwuf also 
includes the pious actions and religious exercises (award); the supreme 
caliphate comprises the mystical states, the pious actions and the pure moral”.50 
The comparison is reminiscent of the hierarchy of the concepts of 
shari`a, tarika and hakika explained in his Risalat al-futuwwa. He holds that 
the Muslim Sufi’s like Dhu al-Nun Misri and Bayazid are the real inheritors of 
the illumination and they are the real philosophers. For mysticism is a way of 
intuition. He integrated the concepts of various earlier streams of thought and 
placed the whole structure ‘within the contexts of Sufism’.51 
He often quotes of the Quran and the tradition of the Prophet and 
sayings of the early Sufi’s. There is a unique fantastic and illuminated mode of 
transformation seen in his thought. He integrates the ancient wisdom into the 
perspective of Islam. 
He classifies knowers in four groups: 
a. The hakim ilahi, or theosophos, who is in know of both the discursive 
philosophy and gnosis. 
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b. The sage who is content and involved in gnosis and does not involve 
himself in discursive philosophy. He considers Hallaj, Bistami and 
Tustari as sages. 
c. The philosophers who are involved deeply in discursive philosophy and 
are far from gnosis like Farabi and Ibn Sina. 
d.  Talib the seeker who has not yet reached a station of knowledge. 52 
He holds Qutb (the Pole) or Imam (Leader), as the head of hierarchy. 
He describes the stations of wisdom in a purely Sufi fashion. In his famous 
book Safir-i-Simurgh (Song of the Griffin). Suhrawardi explains five degrees 
of unity expressed in the Shahada (Proclamation); 
 La ilaha il-Allah, he explains it as la ilaha il-Allah means the acceptance 
of one God absolutely. It implies the rejection of any other or all 
divinities. 
 It also means there is no he but He, it is the negation of any otherness that 
God. 
 It means there is no thou but Thou. It is the rejection of all thouness 
outside of God.  
 It also means that I God is applicable to God only. 
 It is the highest station of unity.53               
    It cannot be denied that Sufism is the bedrock of the framework of his 
classification of knowledge.54 
In his discussion of the origin of Sufism, he enumerates several views. 
He holds the various etymological derivatives of the word Sufi incorrect but 
holds that they refer to the pattern of Sufi life. While discussing what is Sufism 
he tries to establish a very relationship between Sufism and knowledge. 
According to him, knowledge that is followed by moral behavior is the main 
characteristic of Sufi life. He gave it the name of Fiqh, meaning the spiritual 
insight. The Sufi’s ‘acquire spiritual insight into religion and this helps them 
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lead people to the right path’. The right spiritual perception is the sphere of the 
heart. Knowledge is the result of piety and moral integrity. Those who are not 
pious and deprived of moral integrity are deprived of taqwa or the fear of 
Allah.55 
True knowledge manifests in practice and moulds the human life. It is 
not the formal knowledge that is given in the schools but the knowledge from 
the Prophets and saints. In this way he classifies knowledge into two groups: 
The formal knowledge (ilm al-dirasah) and the knowledge through legacy (ilm 
al-wirathah).56 
The knowledge emerging from the fear of Allah (Taqwa) manifests 
itself in the practice and model of the life of salik. Those who are perfect in the 
knowledge and practice are named as rasikh fi al-ilm (firmly rooted in 
knowledge). This knowledge is classified in three stages: 
a. Ilm al-yaqin (infertial knowledge) 
b. Ain al-yaqin (perceptual knowledge), and 
c. Haqq al-yaqin (intuitive knowledge).57 
The mystics are categorized in two groups by Suhrawardi: 
• Those who attain mystic illumination through practice and personal 
efforts (ijtihad) 
• Those who attain it through the cultivation of hard ascetic life. 
Suhrawardi holds that there are two other groups of Sufis which cannot 
be treated as Sufis in a strict sense i.e. the Majdhubs and the ascetics. 
The former group is illuminated through divine grace and get lost in it. They 
live a life of self-mortification and meditation but fail to receive the 
illumination.58 
Suhrawardi has also discussed the qualities of a spiritual guide. In the 
light of these qualities they are classified in four categories: 
• Absolute Ascetic (salik)  
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• Absolute Majdhub 
• A salik turned Majdhub 
• A Majdhub turned salik59 
The people belonging to the two categories are not able to guide other 
for their failure to attain the stage of illumination. The first does not ascend the 
stage of Kashf and the second fails in putting ‘the requisite labour that forms an 
indispensable part of mystic discipline’. 
The people belonging to the latter two categories are worthy of guiding 
the salikin. Salik turned Majdhub is the recipient of divine wisdom. But 
Suhrawardi holds the fourth category as the most perfect Sufis. They receive 
the divine illumination. The world becomes a dead corpse for them. They 
always ‘looks toward the spiritual world with eagerness and joyful 
expectations’.60A Sufi is totally a transformed person for him there is no 
cleavage between love and law, the outward and inward life, this world and the 
next world, wisdom and power. But according to him there is a difference 
between the people of the latter two categories on the basis of their spiritual 
intensity. 
The salik turned Majdub is a lover, above the clinging of self but ‘is tied 
down in the bondage of heart (Qalb)’. The Majdhub turned salik is free even 
from the ties of heart. He is in absolute union with God. God becomes his eyes 
and ears. 
The Sufi path is covered by poverty (faqr) and continence (zuhd). It 
demands a total independence from worldly needs. The poverty is the 
foundation of Sufism but it is not identical to it. Same is the case of asceticism 
(zuhd). 
According to Suhrawardi the essence of Sufism is the uprightness and 
justice (qawwamiyyah). The Sufi path has three stages: imam (faith), ilm 
(knowledge) and dhauq (intuition). 
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 The person belonging to the first stage is named as mutashabih, for he 
looks like a true Sufi in his dress and appearance. 
 The person belonging to the second stage is called Mutasawif for he 
pretends to be a Sufi. 
 A true Sufi is ‘the reposition of knowledge of the book’ he attains the 
third stage. 
The people of the first category are those who worship God carelessly. 
The people of the second category worship Him with hope and fear and the true 
Sufis are those who do not forget God at any time. 
In the classification of Sufis the Malamatiyah and Qalandariyah are also 
included. The former are inferior to true Sufis. They hide good deeds and 
manifest the evil forms. A true Sufi is above all these activities. He is always in 
the state of illumination and grace. He holds the latter group Qalandariyah as 
the people of integrity and above all ambitious for further spiritual progress. 
They lead a life of happiness and pleasure. 
In his discussion he refers to the group of people who claim that sharia 
is a binding only upto a stage and its bonds disappear when the reactivity 
manifests itself to a Gnostic. He holds, the misguided one’s for there is no 
cleavage between the Sharia and Haqiqah (the law and reality). A Gnostic is a 
slave of God. When he enters the spheres of reality his bond is further 
strengthened. He treats all those people misguided ‘who subscribe to the 
doctrine of incarnation (Hulul) and employ the Christian terms Lahut and 
Nasut without understanding ‘their real meaning and significance’. 
Accordingly the mystic utterances of Bayazid al-Bistami and Mansoor 
al-Hallaj should be understood in their real meaning and perspective. 
Suhrawardi’s illuminationistic philosophy is deeply rooted in his theory 
of soul. He states that the material body of man acquires its meaning and 
development by the soul. It is the soul that changes or transforms the “piece of 
clay into a being of a different dimension.” Muslim Sufis, philosophers and 
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theologians hold soul as an emanation of God’s amar and an attribute of God, 
thereby eternal. They also maintain it as a substance ‘jauhar’ having the 
capacity to move here and there. As a substance, it has many a definite 
attributes and characteristics. 
Suhrawardi in contradiction to the mentioned position holds soul as 
created (hadith), though most subtle power and lighter from all things. It is not 
a substance but created (hadith) and is an attribute (ard). It acts according to its 
nature. It is associated with body. It is separated from the body at the time of 
death, which it tastes also. 
The soul has two stages: animal soul and heavenly soul. The former is 
connected to all animals and ‘is connected to with the digestive organism of the 
body’. It is a subtle body and the source of movement in the human body and 
‘produces the capacity of receiving sensations from the outside world’. 
The latter belong to the world of commond (alam al-amr) ‘when it 
desends upon the animal soul, the animal soul is totally transformed. Now it 
acquires the characteristics of rationality and becomes capable of receiving 
inspiration (ilham)’.61 
In its development the soul passes through three different stages: 
• Nafsi-i-ammarah (the evil prompting self) 
• Nafs-i-lawama (self repenting self) 
• Nafs-i-mutmaina (the satisfied self)  
This terminology and gradation of the soul has been taken not only by 
Suhrawardi, but all other Sufis including the master theoretician al-Ghazali 
from the Quran.(12:53, 75:2,89:27) 
Suhrawardi like al-Ghazali holds the heart devoid of flesh which is the 
abode of latifah or the spiritual principle. It is the product of “the mutual 
attraction between the human soul and the appetitive self”.62 
The soul has four categories according to a prophetic tradition: 
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• The pure soul, it is illuminated and is the heart of true believer: 
• The dark or inverted soul which belongs to the unbelievers; 
• The soul which belongs to the hypocrites, and 
• A pure but many-faceted soul. It is inclined towards both evil and good 
and belongs to the ordinary believers. 
While discussing the status and location of mystery (sir) Suhrawardi 
again contradicts the position of the earlier Sufis. He holds it has no 
independent being like the soul and simply refers to a particular stage of 
spiritual development of man. When the soul is absolutely purified from all evil 
it acquires a new characteristic named as sir (mystery). It is the state and stage 
of ‘satisfied self’. At this stage the soul is totally transformed. The sir (mystery) 
was considered is the locus of spiritual observation (mushahada). It is the soul 
of love and heart of gnosis. Suhrawardi does not accept this position. He 
further maintains that the satisfied self is the perfect servant (ahd). 
The reason is the essence of the heavenly soul. It is the inborn capacity 
and a divine gift. It is the tongue of soul (the word of Allah, amr-i-Rabi) and 
not a capacity developed by the study of sciences. It leads to the discovery of 
knowledge. He sometimes names it as the vehicle of soul. There is a group of 
thinkers which classifies reason into two kinds, one deals with the worldly 
affairs, and the other, spiritual realities. Suhrawardi in total contradiction to 
this group holds reason indivisible. Reason leads a man to success in both the 
worlds when it is supported and supplemented by Shariah and Basirah (right 
spiritual perception). He follows the course of the golden mean. But this is not 
true of all persons. Only a few are enlightened and illuminated and only they 
are capable to deal with the affairs of both the worlds. They receive the 
knowledge of the heavenly spheres. One who is deprived of the support of 
Shariah and Basirah, “may do well in this world, but he shall be deprived of the 
blessings of the world of spirit”.63 
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The mystic path is not theoretical but completely and thoroughly 
practical. The spiritual development, illumination and realization of spiritual 
realities and secrets and nearness to and communion with God are based on the 
complete purification of heart. The vices and imperfections are the hurdle in 
spiritual perceptibility. A true mystic discriminates between the sources of the 
experiences.  
Suhrawardi holds four types of the sources of these experiences: 
• God (Haq) 
• Angels  
• Appetitive self (nafs), and  
• Satan 64 
A person who has a weak faith, lack of proper knowledge of self and 
morals, love of the world and follows the dictations of the lower self cannot 
discriminate between the sources of experience. 
According to Suhrawardi the primary condition of the purity is the 
purity of the sources of livelihood (akl Halal). A balanced detachment from the 
world and continuous ascetic practices are the necessary conditions for the 
attainment of beatific vision.  The mystic path is the path of love; unless and 
until one has a strong constant and conspicuous craving for God, His 
communion and vision, he cannot control the lower self and detach himself 
from the world and shun all evil lendencies. God means love and implies love. 
The instinct of love is ingredient in man. It flows from heart and directs the 
actions of man. 
Suhrawardi classifies love in four categories: 
 Love of self (nafs) 
 Love of reason  
 Love of heart, and   
 Love of soul (ruh)65 
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Suhrawardi holds the love of God as the ideal of mystic communion. 
The love defined in the first three categories is named as general love and 
emerges from the direct apprehension of God’s attributes. The dimensions and 
the intensity of love changes when salik or the mystic passes from attributes to 
the essences of God. It flows from the soul and enables the traveler to attain the 
vision of and nearness to God. Nearness or qurb is a psychological state a 
feeling of profound consciousness of intimacy with God. It has two states. The 
stage which Trans is over combines intoxication and the state of pure 
consciousness, in which the traveler is conscious of his slave-hood. The 
intensity of love leads the state of union (itisal) which is not the result of the 
personal efforts of traveler but of divine grace. Suhrawardi holds that the union 
has various stages. 
 The reception of the illumination from Divine actions. 
 The reception of the illumination of divine attributes and the state of 
illumination from divine essence. 
In this state the traveler loses his individuality and it is attained only by 
a few which are named as mukarabun. The state of spiritual perception (haqq 
al-yaqin) is above the state of complete permeation of divine light in the 
recipient. In this state the self and heart feel overpowered by the spiritual 
perception. He discusses various mystical states like annihilation (fana), union 
and separation, contraction and expansion and the ethical virtues like 
repentance, patience (sabr), poverty (faqr), piety, hope, fear and total reliance 
(tawakul). He gives a detailed analysis of the process of spiritual enlightment. 
Suhrawardi is rooted in the purity of self and the cultivation of higher moral 
values.66    
IMPACT ON ISHRAQI ON LATER PHILOSOPHERS 
 After Suhrawardi, a number of philosophers followed his philosophy 
i.e. the philosophy of Ishraqiyyan. A number of them still exist in Iran. 
Chronologically if we look into it, we find Shams al-Din Shahrazuri, who 
has differentiated himself by exposing his devotion to the Shaikh al-Ishraq. 
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History reports than when Suhrawardi was imprisoned; there he met a 
young companion named Shams. Yet, historically, it has not been 
confirmed when Shams al-Din Shahrazuri and the person whom he met in 
the citadel of Aleppo were same or not even if we accept that Shahrazuri 
passed away in the last third of the seventh thirteenth century. However, 
there are two major commentaries in content with Shahrazuri. First of them 
being the commentary al-Suhrawardi’s Book of Elucidations (Talwihat), 
and the commentary in the Book of Oriental Theosophy (kitab Hikmat al- 
Ishraq), being the other one. Moreover, Shahrazuri’s book has been 
preserve by Ibn Kammuna (d. 683/1284) and Qutb al-Din al-Shirazi is 
credited with his dedication and influence by Suhrawardi’s thought. He is 
one among those ache followed the thought of Suhrawardi and it’s 
influence can be found in a number of his work.67  
Shaykh al-Ishraq has been a great influence for many throughout 
centuries. They are called Ishraqqiyans and supported some successive 
addition in the doctrine. Researches are continuously done to understand 
the doctrine, e.g. Nasir Tusi, Ibn al-Arabi and the Iranian Shite 
commentator of Ibn-Arabi, Mohammad Ibn Abi Jumbur’s work correlate 
‘Hikmat al-Ishraq’. During 15th and 16th centuries, this work was done at 
large scale including commentaries on the works of al-Suharwardi. Jalal al-
Din al-Dawwani and Ghiyath al-Din Mansur al-Shirazi commented on the 
‘Book of Light’. The tablet dedicated to Imad al-Din was written by Wadud 
al-Tabrizi. The great book of oriental philosophy was translated into 
Persian. An Indian Sufi, Mohammad Sharif Ibn al-Harawi commented on 
Qutb al-Din Shirazi. Mulla Sadra al-Shirazi, a disciple of Mir Dammad 
wrote personal discourses on oriental theosophy.68  
 From the above experts, one can very easily find out the influences 
and the inspirations of Suhrawardi. Among the famous philosophers, who 
were largely influenced by him are Nasir Tusi, Ibn al-Arabi, Jalal al-din 
Dawwani, Ghiyath al-Din Shirazi and of course Mulla Sadra. Moreover, it 
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continued to exist among Shi’ites during the Safawid period in Persia. It 
happened during the reign of Shah Isma’il, who was the founder of the 
Safawid dynasty, and executed Shi’ite creed in Persia. As a result of which 
the philosophy and theology, which had lost it’s utmost importance during 
the Mongol period, got it’s genuine place in the territory. It continued to 
prosper even during the period of Shah Abbas (1588-1629). It was during 
this period only when a number of great philosophers came up which 
include Mir’Damad and Baha al-Din Amili, who were actually the guide 
and teacher of Sadr al-Din al-Shirazi who is “unanimously acclaimed as the 
greatest philosopher of modern times in Persia”.69 
Al-Shirazi is known, as Mulla Sadra. He was the companion of Mir 
Damad and Mir Abu’l Qasim Fendereski, in Isfahan. He went to Shirazi, as 
a teacher in a Madrasa. A number of commentaries on Al-Hidayat fi’l 
Hikmah of Athir al-Din al-Abhari, on parts of Ibn Sina’s al-Shifa.70  
Philosophy upholds two major dimensions i.e. theoretical and 
practical. The first one attempts to achieve the ultimate objective of theory 
that is reflecting on the comprehensible world, which according to Ibn-Sina 
and al-Farabi is soul. The second aims at approximation of God through 
soul. Many authors have supported the verses of the Quran and Hadith and 
sayings of Imam Ali to discuss the aims of philosophy. Suhrawardi and al-
Shirazi discuss the relationship of philosophy and dogma, highlighting the 
unity of truth that it continued from Adam to Abraham, the Greeks, the 
Sufis of Islam and the philosophers. On the other hand, they discuss Seth 
Hermes regarding his efforts to spread the study of wisdom (al-hikmah). 
They differentiate the two groups of the ancient philosophers i.e. the one 
started by Thales of Miletus and other by Pythagoras, whom Solomon 
guided in wisdom. According to Shirazi, wisdom in Greece was spread by 
Empedocles, Socrates, Pythagoras, Plato and Aristotle and Plotinus (al-
Shaykh, al-Yunani), and wisdom in all land was circulated by Greek sages 
only. However, al-Shirazi explains the agreement of Muslim philosophers 
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with the Prophetic traditions, and he says philosophers like al-Sajistani, al-
Shahrazuri received ‘light of wisdom’ from the beacon of the Prophecy in 
the very first instance.71 
 It has been pointed out how the legacy of Suhrawardi is surviving till 
date and how his theosophy of Ishraq has been adopted by a number of later 
philosophers. The fact which al-Shirazi talks about, in context with the “lights 
of light”, is the presence of being and essence in anything which has been 
created so far. However, these things are not found in the Necessary Being, 
but in the things which have come out of that Being in the form of 
creatures. When the being and essence of anything is talked about, it must 
be noted that it can not be a dusky substance, yet it is dependent on other 
being as a homogenous entity of the lights of light.  
 Al-Shirazi had two sons, who were his disciples also; Ibrahim and 
Ahmad, along with his sons-in-law Fayaz al-lahiji, Muhsin Fayd Kashani, 
Muhammad Baqir Majlisi and Ni’matullah Shustari. They all made a 
profound contribution in continuing the Ishraqi traditions. After al-Shirazi it 
has been seen the theosophy of Ishraq was greatly brought up in Isfahan. 
But the school of Isfahan, which was a prominent school of Ishraq, moved 
to Tehran after the death of Sabzawari, and there, a number of philosophers 
were its proponents and advocates. The Ishraqi theosophy, then continued 
to be nurtured in Iran, and the credit for this surely goes to Mohammad 
Qazim Assar, Sayyid Abu’l-Hasan Qazwini and Mohammad Hussain 
Tabtabai. They have even written their exemplary comments on the works 
of al- Shirazi and Ibn Sina.72    
 When the Aristotelianism negotiated a vulnerable condition in 
sixth/twelfth century, the two key philosophies which dominated the scene 
were the Sufism of Ibn Arabi and ‘Ishraqi’ wisdom of light by Suhrawardi.  
 Throughout the last seven centuries, the traditions of Ishraq have 
continued especially in Persia when it played a major role in the survival of 
Shi’ism. It was not only bound to the Islamic world. Some of the works of 
112 
 
Chapter 4 Concept of Light ………. Maqtul’s Thought 
Suhrawardi were translated into Persian during the Moghal period in India. 
Moreover, it’s impact has also been found on the works of ‘Azar Kaiwan’ 
who was a Zoroastrian priest. It is quite interesting to note that 
Zoroastrianism, which Suhrawardi criticized to a greater extent, in the later 
period, witnessed an impact of the same. 
 Ibn Arabi talked about Sufism as “a way of spiritual realization and 
the attainment of sanctity and the gnosis as an intrinsic part of the Islamic 
revelation of which it is infact the heart and inner, or esoteric dimension.73 
The principal doctrine and method of Sufism connectives discussed in the 
Qur’an. According of many commentators a Sufi is a follower of faith and 
finds his way of life in the life of Prophet Mohammad. Here, in context 
with Sufism, one can easily understand the ways, the doctrines, and the 
urge as a light or lights of light. The truth which a Sufi seeks which goes 
against the Prophetic traditions is for sure spelling darkness. After 
Suhrawardi, a number of Islamic philosophers made Ishraqi theosophy the 
foundation of other philosophies. After analysis, one can find out that the 
command of God is the actual light is operating across many a 
philosophical formulation. This is a form of light which has been sent to 
every creature, and everyone ought to follow its commands in order to 
attain to the lights of light. Light and Darkness are everywhere and run 
parallel to every creature. The only imperative is to understand the essence 
of light and the disruption in darkness. 
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Chapter 5 
CONCLUSION 
 Sheikh Shihab al-Din Suhrawardi Maqtul, famous for his Illuminationist 
Philosophy, was an outstanding Sufi thinker. In his attempt to workout 
reconciliation between the traditional understanding of Islam with what he 
called Hikmat al-Ishraq or wisdom of light, he incurred the displeasure of 
Muslim orthodoxy and like Mansoor al-Hallaj he was martyred for his radical 
mystical doctrines and ideas. In his emanationist ontocosmology, Necessary 
Being of the Philosophers corresponds to the Light of Lights. His study and 
understanding of Islam convinced him that Islam is not over and above the 
original Oriental Religion preached by ancient Sages and Mystics; rather it was 
integral to it. According to Suhrawardi, all ancient sages and mystics had 
underlined the tenets of the same Oriental Religion. The very same Oriental 
Religion was preached by all the ancient Prophets and Greek Philosophers such 
as Pythagoras and Plato. The ancient Iranian Zoroastrianian and Magian seers 
advanced the same Oriental Religion or Hikmat al-Ishraq as was appropriated 
successively by Sufis to one another; Suhrawardi Maqtul having received it 
through Bistami and Junaid. 
The Oriental wisdom or what is famously known as Hikmat al-Ishraq as 
outlined by Suhrawardi Maqtul, is the perennial philosophy which is 
profoundly mystical, although it is not wholly oblivious to reason. Suhrawardi 
is fully cognizant of the most crucial role intuition plays in our appropriation of 
truth. However, he is also conscious of the unavoidable role of reason. 
Knowledge, truth or wisdom are divine revelations and it is possible to retrieve 
them from any of the multiple sources thereof; Zoroastrainism, Paganism, 
Pythagoranism, Platonic Philosophy, Judaism, Christianity, Neo-Platonism, 
Islam etc. while dogmatic theologians have all along been involved in pointless 
disputations, Suhrawardi Maqtool’s Oriental Mystical Philosophy underlines 
the authenticity and meaningfulness of all possible approaches to God. 
Chapter 5 Conclusion 
Suhrawardi has attempted to discover the imaginative core that lies at the heart 
of all religion and Philosophy. He was fully aware of the limitations of reason. 
Nevertheless, he accepted the role of reason to prove the deepest mysteries of 
religion and philosophy. The scientific rationalist is as much entitled to seek 
truth as is the esoteric mystic. However, a wholly rational and objective 
approach of philosophers to truth cannot catch all its facets, according to 
Suhrawardi. An authentic Sage has to be as much rational and philosophical as 
he has got to be mystical and spiritual. Such as Sage or Spiritual leader has 
always blessed our world. His presence was absolutely essential for the 
continuation of our world. 
Suhrawardi posits the symbol of light as the perfect synonym for God. 
In his emanationist cosmological account Suhrawardi brings out that a 
succession of lesser Lights is generated in a descending hierarchy; each light, 
recognizing its dependency upon the Light of Lights. It metaphorically 
expressed the predicament of the humankind. Each and every human being was 
a combination of light and darkness. It’s through the light embedded in each 
one of us that we can appropriate an authentic spiritual illumination. It’s 
through this authentic spiritual illumination that we can express God within 
ourselves. According to Suhrawardi, the ultimate aim of mystical struggle is 
the appropriation of the flashes of Divine Light. The mystics experience 
extreme degrees of light which sustain for longer periods of time. Such a state 
is called ‘Tranquility’. Such a state of mind may be said to be the ultimate 
fructification of the mystical struggle. 
Suhrawardi uses the symbol of Light multifunctionally. Through the 
symbolism of light he expresses on such philosophical problems as necessary 
and contingent, being and non-being, substance and accident, cause and effect, 
thought and sensation, body and soul as well as various mystical states. God is 
the Supreme Real Light or Light of Lights. While God’s existence is necessary, 
the existence of all others is contingent. 
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Suhrawardi’s sources of inspiration are many. However, the object of 
his Philosophical critique is Peripateticism with special reference to Ibn Sina’s 
perspective on Aristotelian Philosophy. Suhrawardi is critical about Ibn Sina’s 
conceptualization of Oriental Philosophy. He almost underlines that prior to his 
own reconstruction or formulation of Oriental Philosophy, there was no 
Oriental Philosophy worth the name, which Philosophy should not be 
construed in geographical or cultural terms but as underlining on intuitive, 
inspirational and immediate modes of understanding. Suhrawardi can concede 
that there are certain terminological modifications worked out by Ibn Sina but 
such an effort cannot justify his being ranked as an Oriental Philosopher. It 
must be pointed out that Suhrawardi categorically acknowledges his Oriental 
Philosophy to be reconstruction and continuation of early Egyptian, Persian 
and Greek masters of the Oriental Wisdom. However, his Oriental Philosophy 
is positioned to critiquing Peripatiticism as well as installing a new approach 
with a view to more scientifically and methodologically probing the nature of 
things. His philosophy of illumination is prescribed to also orienting us towards 
a profounder philosophical life directed towards reaching of deeper wisdom 
and attaining greater happiness. 
The impact of Suhrawardi’s Oriental Philosophy on subsequent 
Philosophical development has been immense. His Oriental wisdom has 
introduced a new structural and methodological approach to onto-cosmological 
problems especially debated by Muslim metaphysicians. The impact of 
Illuminationist Philosophy has also been felt in such disciplines as linguistics, 
semantics, logic etc. The upshort, of Suhrawardi’s Philosophical struggle was 
to demonstrate the limitations of Aristotelian epistemology and metaphysics 
and then formulate logically more consistent epistemological and metaphysical 
principles. Subsequent research and scholarship and historical investigation of 
Muslim Philosophy have not been fully appreciative of the hard core principles 
of Oriental Philosophy both as a worldview and value system. Western 
historians of Philosophy have underlined the erroneous view that Muslim 
Philosophy culminated in Ibn Sinain the east and Ibn Rushdin the west. They 
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have, at best, construed Oriental wisdom of Suhrawardi as theosophy rather 
than philosophy. Although the interest of Western scholarship about 
Suhrawardi has negotiated a radical shift since early twentieth century, still few 
studies of the logical and epistemological foundation of the Philosophy of 
Illumination from a philosophical point of view are available. 
In his epistemology, Suhrawardi develops a critique of Aristotle’s 
account of human knowledge. Suhrawardi says that Aristotle’s account of 
knowledge is unacceptable. It is so because Aristotle’s knowledge depends 
ultimately upon Primary, necessarily true Premises which themselves cannot be 
deduced. Suhrawardi seeks to disclose this foundation through a kind of direct, 
unmediated, certain intuition which is more fundamental than conceptual 
discursive knowledge. He calls this knowledge by presence (al ilm al-Huduri). 
Its basic mode is the radiant self-manifestation or self-awareness of 
consciousness, like pre-conceptual, intuitive, reflexive knowledge of one’s own 
existence. 
Suhrawardi conceives of consciousness as more like an illuminative 
lamp than a passively reflecting mirror. He describes self-aware beings as pure, 
simple lights. However, we can cultivate mystical experiences through spiritual 
exercises. These mystical experiences do reveal all of reality as a hierarchy of 
self-manifesting radiant beings of various degrees or gradations. All these 
beings are emanating from God ‘the Light of Lights’ (Nur al-Anwar). 
Suhrawardi’s metaphysics says that a vertical hierarchy of immaterial 
lights emanate from God. They, inturn, give rise to horizontal rays of regent 
lights. These regent lights are like Platonic Forms. These two kinds of radiant 
beings, through interaction produce the bodies of the lower physical world. 
Each of which is a kind of boundary between light and darkness. Between the 
Divine lights and the physical world, according to Suhrawardi, there is an 
imaginal realm (alm al-Mithal) within which such immediate, intuitive mystical 
knowledge is disclosed. 
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The Pure Lights from a hierarchy. And the top of the scale of Pure Light 
stands the Light of Lights, upon which the whole series of subordinates light 
depends. As the origins are source of all the other lights, this light must 
necessarily exist. The series of Lights must terminate in a first or necessary 
Light because of the impossibility of an infinite regress. This Necessary Light, 
Suhrawardi designates as the Light of Lights, the self-subsequent of Light, the 
holly Light etc. From the First Light emanate the subsequent hierarchy of 
lights, the higher light is dominating the lower lights and the lower light getting 
attracted to the higher lights. These two powers domination and love, govern 
the world. The Light of Lights dominates everything and love at its highest its 
self-love. Its act of self-love is the contemplation of the Most Perfect.  
Suhrawardi’s emphasis in his Philosophy of Illumination has been on 
knowledge by presence. Such knowledge is not obtained discursively or by 
recourse to thinking and speculation but through a special experiential mode 
known as ‘illuminationist vision’. Suhrawardi talks of intuitive judgments 
which survive as the foundation for the construction of a sound or true science. 
The knowledge obtained by recourse to illuminationist method is deemed to be 
superior to discursive knowledge because the former entails an immediate 
grasp of the object without the need for mediation. The subject and object are 
united by means of the idea of the object in the consciousness of the subject. 
The subjects’ immediate experience of the presence of the object determines 
the validity of knowledge itself. There is a complete correspondence between 
the idea obtained in the subject and the object. Only such a correspondential 
knowledge ensures accurate knowledge. Knowledge entails a kind of unity 
between the subject and the object. Such a unity is established through the 
consciousness of the subjects. The unity of the subject and object is obtained by 
an act of self-realization on the part of the subject. In such a state, the subject 
and object are both present and together necessitate the act of vision. There has 
to be no veil between the subject and object. Knowledge is both an act of vision 
and an act of illumination. Infact, the entire process of knowledge may be 
explained through the existence of light emanated by Light of Lights.  
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Suhrawardi is not an irrationalist or anti-rationalist. He was acutely 
conscious of Logic and even methodological questions or issues germane to 
formulation of philosophical accounts of Truth, Knowledge, Reality, Being etc. 
Infact, he is logically so sophisticated that he advanced some powerful 
observations against Aristotelian logic. Fully conscious of the role of sense-
experiences and reason in the origin and the development of knowledge and 
understanding of reality, he attempts to found our knowledge and 
understanding of reality on inner Illumination or Light. Like innumerable 
mystics, spiritualists and Sufis, Suhrawardi was fully convinced of the 
limitations of rational and empirical approaches. He was convinced that 
certainty of knowledge can be grounded only on mystical experience or 
illumination. 
Every age has had its mystical Philosophers critical of rationalist, 
empiricist, positivist and scientific approaches to the understanding of 
knowledge and reality. However, every age has also had rationalist, empiricist, 
positivist and scientific philosophers who have been highly critical of the 
mystical hijacking of the philosophical enterprise by recourse to intuition or 
illumination. Suhrawardi’s concept of mystical intuition or illumination will 
have to negotiate certain formidable methodological challenges. To begin with, 
a rationalist, an empiricist or a positivist can question the epistemic validity of 
the revelatory content of such an illumination. Historically speaking, 
illuminationists have belonged to all cultures, traditions and religions. All such 
illuminationists have not been bereft of their presuppositions, 
preunderstandings and prejudices. They have not been culture-independent, 
tradition-independent and history-independent. All such illuminationists have 
their culturally and historically conditioned reflexes and responses. None of 
them starts with a mind which is tabula rasa. Every illuminationist is nurtured 
within a set of beliefs, values, assumptions and orientations. Each 
illuminationist belongs to some religious tradition, order or sect. Every 
illuminationist will have to negotiate a prescribed syllabus and undergo a 
period of training appropriating a set of rituals, practices, exercises, meditation, 
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techniques etc. Each illuminationist will have to operate under a mentor or set 
of mentors who will initiate him on certain prescriptions, assumptions and 
postulates. Thus, such illuminations will always be doctored or mentored and 
oriented to substantiate what they are directed to do. Accordingly, a Christian 
illuminationist may substantiate of the Trinity in his illuminatory experience. A 
Buddhist illuminationist can have a flashlight of Nirvana in his illuminatory 
experiences. An Advaita vedant in may go through the dissolution of his 
Atman into parmatman. A Muslim illumminationist may experience the truth 
of Wahadat al-Wujud or Wahadat al-Shahud etc. And so on and so forth. In 
view of this an illuminatory experience may be of little value in demonstrating 
the truth of any metaphysical or religious doctrine. An illuminatory experience 
cannot resolve philosophical, theological or doctrinal disagreement, in view of 
the fact that illuminatory experiences are themselves the product of a cultural 
gestalt or institutional training. In view of these considerations, theologians 
have always been skeptical about all mystical extravagances as well as 
philosophical interpretations. They always underline the central significances 
of faith in appropriating the doctrines and tenets of any given religion. 
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